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Foreword 

For Mahaprabhu Sri Vallabhacarya, devotion for God, is neither 

merely a divine relishment of the Godhood of Sr! Krsna nor is it merely 
a realisation of powers and attributes of all pervasive formless Aksara- 
brahinan. Krsna, according to Mahaprabhu is both a Divine Person as 
well as an Omnificient, Omnipresent, Omnicient and Omnipotent 
Power. Therefore, an ideal devotee has to relish Brahman as Krsna and 
realise Krsna as Brahman.' 

Mahaprabhu says, “This world is to be realised as a part and form 
of God but it should not be relished as God.”2 

We, certainly cannot relish any single musical note as a song but 
any two musical notes of mutually contradictory sounds can indeed 
come into a charmful harmony in any sweet song. 

For Mahaprabhu, Krsna is both Transcendental and Immanent 
reality. He is the Supreme Being, Conciousness and Bliss. He is all- 
pervasive, therefore system of Suddhadvai ta Vedanta is also a pursuit 
of understanding how His all-pervasive, unity encompasses all the 
possible phenomenon proposed by the different systems of thought. 
They are supposed as either power or form, identical with the essence 
of Supreme Being.3 

1. Hdersfire!: irfaeftfa yiuamui Rlaa-luMOT 

2. 441 wrt inew (3SD vrndr atfaffart |f?r av satiRee anfai (mlflnt: 

wvo. 
3. uf frt a vurii % nya f^rri atrg nd rqiifei e'pnfgri^uiHi 

sure av a'k-ii u|ur vnt: urhrai rnrvr and raa-j-afa narar i 

e^acugantvr ria^if-i cwfcfri): 
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Yes The God is all-pervasive, therefore, in every vision of divinity 
some divine perspective is present.'1 

The distinction must be made clear between what ‘The thing as it 

is’ is and what ‘The human logic demands the thing to be' is. The Laws 
of thoughts are prime necessity for any intellectual thinking; but can 
our intellect be regarded as the sole criterion of objective reality? We 
certainly cannot intellectually grasp how something being wave can 
also be particles. We have simply to observe or presume how the light 
behaves surrationally. Mahaprabhu Vallabhacarya consider Brahman 
also a Suprarational phenomenon, i.e., neither rational nor irrational 
one. 

Mahaprabhu emphatically clarifies the Brahman is all and all, 
therefore it is full of mutually contradictory attributes. Such 
contradictory attributes cannot be regarded as irrational concepts nor 
there is any need to put blind faith in our capacity of reasoning. Because 
Brahman is Suprarational Phenomenon therefore different philosophical 
approaches can be regarded as describing some partial truth of Brahman. 
At the same time no philosophy can be a total description of the totality 
of the truth: ai<l st^jui 

3ffiHTfrT.s 

I am glad the renowned scholar of Puranas'astra and Indology Sri 
G.V. Tagare’s writing on Mahaprabhu Sri Vallabhacarya is being 
published. It will certainly help all the readers interested in history, 
religion and philosophy of medieval India. 

63, Swastik Society, Goswamy Shyam Manohar 
4th Road, Juhu Scheme, 
Vile Parle (W), 
Mumbai 400 056 

fjefa w fincnzm crcn rraatfh (rr&lfint: iq? 1*3). 

V rao. 



Preface 

This is an attempt to understand and study the Brahma Vada doctrine 
ofthe revolutionary thinker Vallabhacarya (14787-1530 ad), the founder 
of the Suddhadvaita school of philosophy. As philosophical doctrines 
evolve out of profound, intricately meta-physical discussions for a 
pretty long period, it is interesting to trace the evolution of 

Vallabhacarya’s philosophy. 

It is well-known how man in the Rgvedic period was fascinated and 
mystified at the grand design of Nature, that he wondered if there could 
be some designer in high heavens (parame vyoman as stated in the 
Nasadlya Sukta, Rgveda, X. 187.7). After speculations and discussions, 
he came to believe that there must be some Ultimate Reality (which 
they designated as Brahman) as the Cause (or Maker) of the universe. 
This belief led to a prolonged dialogue of relation between Brahman, 
man and the world and various views came to be recorded in the 
Upanisads. The dialogue continued unabated in the post-Upanisadic 
period despite the attempts of the Brahma Sutra to synthesize and 
systematize the divergent views in Upanisads. 

The discussions in the post-Brahma Sutra period crystalized in 
three main thought currents about this relationship: 

(i) The Brahman, Man and the World are intrinsically one and 
the same (Aduaita). 

(ii) The Brahman, Man and the World are essentially different 
inter se (Duaita) and 

(iii) a sort of a compromise, it regards cit (sentients) and acit (non- 
sentients) are different but any how they form parts of God’s 
(Brahman’s) person (Visistadvaita) 
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Great teachers holding different views about this relation 
appeared before Vallabhacarya. To mention a few prominent 
ones: Sankara (Keualaduaita), Bhaskara (Bhedabheda), 
Ramanuja (Visistaduaita), Madhva (Drnita), Sripati Pandit 
(Dvaitaduaita or Sakti-Vis'istaduaita). 

Against this background, Vallabhacarya’s special contribution to 
philosophicthoughtisworthconsidering.VallabhaisastaunchVaisnava 

Advaitin. The Brahman or Krsna is one without a second. By His sheer 
will-power He creates, sustains and withdraws within Himself the 
world. The world is not destroyed. He does not want any upadana 
(material or instrument) or maya for creation etc. of the world. Hence, 
the termsuddhdduaUa\‘AduaitanotsoiledviithmaySL.’¥dsna transforms 

Himself into the sentient and insentient world (fundamentals of 
BrahmaVada) and as such the world is real. This transformation 
effects no change in Him (aoikrta parinama vada).Krsna is impartial 
in dispensing the fruits of karmas to individuals. Vallabha rejects the 

adrsta theory. 

Vallabha was an exponent of a special type of Bhakti called Pusti 
Bhahti. For Pusti Bhaktas Krsna is partial (principal of Election) and 
He gives them a special body in moksa. None can attain to moksa 

without Lord’s grace (anugraha). 

As will be seen in this book, Vallabha’s doctrine about Krsna and 
His powers etc. has a close similarity with many tenets of Kasmir 

Saivism. 

But Vallabha’s special doctrine ofAksara Brahman needs deeper 
consideration as historians of Indian philosophyhave simply ignored it. 

Vallabhacarya’s teaching has special relevance to modern tension- 
ridden world. Vallabha’s theory about the reality of the world as 
against Sankara’s theory of world as an illusion, his emphasis on 
implicit faith in God and his doctrine of Bhakti-Karma-Samuccaya will 
certainly offer solace and guidance to persons of all sects and 

communities. 

Lastly I sincerely and gratefully thank the eminent Vallabhite 
scholar (and a descendant of Mahaprabhu Vallabhacarya) Goswami 
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Shyam Manoharlalji for kindly helping me with necessary references 
and for scanning every line of this book. 

I am very much thankful to Shri Susheel K. Mittal, the Director of 
D.K. Printworld (P) Ltd. and his staff for producing this beautiful book 
with such promptness. 

06.06.98 G. V. Tagarc 
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Introduction 

It was one of the darkest periods in the history of India. The Golden Age 
—the result of the great contributions of ancient sages, kings and agro- 
mercantile communities passed into hoary antiquities. The memory of 
that period led to lethargy, a sort of mental stupor. Indians forgot that 
the traditional memory about mountains Meru, Nila, Sveta is not 
mythology but a reality. Thus, mountain Meru is the Pamir mount. Nila 
is a chain of Zerafshan, Trans Alai, Tien-shan range and mount Sveta 
is the mountain range of Nura-Turkistan-Akshai Iraq hills. They had 
a hazyidea about the locationsofthecountries like Suparsva (Kirghizia), 
Uttar Kuru (Western Siberia), Bhadra Varsa (N. China) and the like.' 
In their self-complacency and total indifference to their rich heritage, 
they became so short-sighted that in their Puranas — especially in the 
Tirtha Yatra sections, they claimed that all great mythological events 
and all Tiiihas (sacred places) in the world concentrated in their 
particular’ place. One wonders why the last redactor of the Skanda 
Purana did not suspect the veracity of the accounts given in the Rend 
Khanda,Nagam Khanda andPrabhdsa Khanda each claiming, Broach, 

Vadnagar and Prabhasa (Sorati Somanath) as the stage of all the 
mythological events. 

This ostrich-like self-complacency led the Indians of the post-fifth 
century ad period, to ignore completely the social andreligious revolution 
and military progress in the neighbouring countries in Central and 

West Asia. The progressive research in material (and positive) sciences 
recorded by Varaha-Mihirainthe£rAat-Samhi(a(AD 505) was neglected 
in the mistaken glorification of and loss of the sense of proportion 
regarding the so-called spiritual or other-worldly lores. Even the ‘left- 
handed’ obnoxious Tantric practices of Buddhists, Saivas or Saktas 
fascinated the public mind. People believed in the self-professed 
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supernatural powers ofsiddlias. These masters of divine supernatural 
powers could not face the military powers of Turkish Buddhists who 
were converted to Islam, before they invaded India. 

Indians of the tenth century ad did not learn anything from the 
conquest of the Hindu Kingdom of Dahir in the seventh century, in 
Sindh. They were not noted for the social we-feeling or political 
foresight or sense of patriotism. When the Turks battered the gates of 
Kabul, no king from Delhi or Punjab went to the Hindu, Shahi Kings of 
Afghanistan. Ultimately, Shahi kings capitulated and the Khyber Pass 
became the gateway of India and Hindu principalities collapsed like a 
bungalow of cards before the Muslims invaders. 

Condition of Hindus under Islam 

From the records of Muslim chroniclers, of foreign travellers and 
references in Indian literature of that period, the condition of Hindus 
under Muslim rulers was unenviable. Pograms and other barbari ties— 
almost incredible cruelties, were perpetrated on Hindus. 

The following brief summary of the desciiption of the condition of 
Hindus under the Muslims, given by the eminent historian Jadu Nath 
Sarkar'2 will clearly and graphically show the enormity of the sufferings 
to which Hinduss were subjected. 

States Jadu Nath Sarkar: 

By the basic concept of Islam, all non-Muslims are its 
enemies.The ideal aim was to exterminate them totally—the 
poll tax, Jizya, was payable by Hindus for permission to live in 
their own ancestral homes under Muslim sovereigns. In addition 
to the payment of Jizya, the Hindus were subjected to many 
disabilities in the practice of their religious and other civil 
rights. 

Gone were the greatdhanna-sastrakdras, the real leaders of sociological 
and sympathetic human outlook who absorbed the invading Greeks. 

Sakas (Scythians) and Hunas (Mongolians) in the Hindu or Vedic 
society preserving their identity in the common fold of Hindu (Vedi-.) 
society. But their bigoted descendants could never understand thai 
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only when the dharma is humane, man can observe dhanna and not 
vice-versa. Granting thatsmrti texts were intuitive insightful memories 
of Vedic reis of different periods, socio-political changes which inevitably 
take place in the course of time, demand that suitable amendments and 
changes inlaws or religious practices must be made for the preservation 
ofsociety. Buttheniband/iatoras ofthis period, the so-called custodians 
of dharma-sastra, looked upon Smrtis like unchanging stone- 
inscriptions. For example, ancient dharma-sastra-karus believed in 
the natural impollutibility of women.3 Tantra works go a step further 
to glorify women. Thus Sakti-Sangania Tantra, Tara Khanda 23.10 
states:"1 “Women are goddesses, they are (as good as) vital airs; they are 
the ornament of the house. One should not make them infuriated nor 
pass derogatory remarks about them." But these nibhandhaliaras 
assumed ‘I-am-holier-than-thou’ attitude and excommunicated the 
unfortunate men and women who suffered during foreign invasions 
and occupation. 

A still pernicious superstition was held by these ‘law-givers’ that 
there were only two varnas — brahmana and sudra, in the Kali age. 
And Puranas like the Skanda declared that s'udras were ineligible to 
learn even non-religious sciences like grammar, rhetorics, etc. Ignorance 
bred fragmentation of the society into sub-castes and sub-sub-castes 
depending on the prefession or trade followed by the community and 
the geographical area colonised or occupied by it at a particular period. 
Out of self-respect, each group considered itself independent, self- 
sufficient and ‘pollutable’ by commensal and connubial relation with 
any other ‘outside’ group even though following the same trade or 
profession. 

These ignorant masses or innocents fell easy victim to the politically 
supported crafty Muslim missionaries who professed pseudo — pro- 
Hindu Sufism and converted the masses to Islam. It is said that sufls 
converted more Hindus to Islam than the ruthless sultans with their 
swords. 

It is under such terrible social and political conditions that our 
saints and philosophers of the medieval period struggled for the 
solidarity and uplift of our society. 
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Of these saints and philosophers, Vallabhacarya was one of the 
prominent ones. 

Notes 

For the identification of Puranic places, see S.M. Ali: The Geography 

of the Puranas (Peoples Publishing House, Bombay 1973) Ch. III. 

Summarised from The Delhi Sultanate, pp. 617-23. In the series 

Histoiy and Culture of Indian People, Vol. VI, Bharatiya Vidya 
Bhavan, Mumbai Vallabhacarya states in Krsnasraya: 

uPTeKftrrinr tr i 

«*»w| TT3 mRiMH 11 

3thr?IT mfUTT: TraT HrTT cFfffclTT I 

TTlf^ mfrr T^TT pnf I 

Hi*M(aus, 144.130 

feTOT ^aT: fera: TJMT:, f^TCI Tl^ % 'UHUR I 

Wluil" Pl-rjl a aidoyi, -T "drfl: 5FT£<4^(m 11 

rfRraas, 23.10 

For the nefarious activities of su/ts see, 

(i) Sethu Madhavrao Pagdee — Sufi Sampruddya 

(ii) N.R. Phatak: Elinath, Vaiimaya ant karya, pp. 6-10. 
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Vallabhacarya: A Life-Sketch 

Foe the proper understanding and appreciation of any great person — 

be he a poet, an artist or a philosopher — some information about 
important facts regarding his family background and life helps us to 

understand the greatness or otherwise ofhis contribution. They explain 
why he or she adopted a particular world-view. Hence, the need of the 
life-sketch of a revolutionary thinker like Vallabhacarya. 

Vallabhacarya was a Telugu brahmana from Andhra Pradesh. The 
family belonged to the Taittirlya Branch of the Black (Krsna) Yajur- 
veda. The Sutra of his family was Apastamba and the gotm was 
Bharadvaja. His native place was Kankarwad in Telangana. It is 
reported that five generations preceding Vallabhacarya, performed a 
total nu mber of one hundred Soma-sacrifices. Hence, they came to be 
called dlksita. Devotion to Krsna (with Krsna as the family deity) was 
as if the family legacy of Vallabhacarya. 

The names ofVallabhacarya’s parents were Laksmana Bhatta and 
Illammagaru. Like many other scholars all over India, Laksmana 
Bhatta was gravitated to Varanasi. Being a Vedic scholar and expert in 
the ritualistic performance of sacrifices, Laksmana Bhatta soon 
established himself in Varanasi. But those were very precarious days, 
especially to the inhabitants of sacred places. Varanasi was the special 
target of Muslim rulers down to the death of Aurangazeb (ad 1707). 

Rise and spread of Maratha power completely put an end to such 
troubles. 

It was sometime in ad 1478 (1481?) that there was a strong rumour 
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that aMuslim invasion ofVaranasi was imminent. Naturally Laksmana 
Bhatta fled to the south along with his family and friends. Laksmana 
Bhatta’s wife was advanced in pregnancy. The mental tension caused 
by compulsorily leaving everything at home and flying for life and the 

physical strain of actually travelling with utmost speed, told upon 
Illammagaru’s health and she delivered on the way a silent child, while 
their companions were in a hurry to go away as far as possible. 
Laksmana Bhatta left the child under a tree and with a heavy heart, the 
couple proceeded to catch up with their fellow travellers. 

But imponderable are the ways of the Almighty. After going for a 
short distance, the motherly instinct of Illammagaru forced her to have 
a look at her silent-born child. And lo! the child was pulsating with life. 
Thus, like Gautama Buddha, was born another philospher under a tree 
in a forest. 

Though there is a difference of opinion about the exact birthdate of 
Vallabhacarya (Samvat 1529 or 1535), the majority believe that 
Vallabhacarya was born on Sunday, the eleventh lunar day of the dark 
halfofVais'akha, Samvat 1535. When peace returned after some days, 
the family came back to Varanasi. When Vallabhacarya was five-years- 
old, his maunji bandkana (Institution of the sacred thread and initiation 
in to gayatrl mantram) was performed by his father. For his early 
education, Vallabhacarya was entrusted with Visnucitta. 

As stated above, Varanasi was always under the threat of Muslim 

invasions. Laksmana Bhatta thought it prudent to return to the south 
to Vijavanagar where his brother-in-law, wife’s brother, was an 
influential government official as danadhyaksa. Vijayanagar was the 
only Hindu Kingdom which maintained its independence with dignity, 
despite the invasions of neighbouring Muslim powers. Laksmana 
Bhatta hoped that he could live there in safety and with dignity and 
arrange for the advanced education of his son Vallabhacarya. With 
these fond hopes, the family started on their journey to Vijayanagar. 
Unfortunately, as Fate would have it, Laksmana Bhatta passed away 
on the way. Ultimately Vallabhacarya and his mother reached 
Vijayanagar and stayed with his maternal uncle. 
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Vijayanagar was a centre of advanced Hindu laerning. It was a 
powerful centre of Madhva Vaisnavism. Madhva, the great dualistic 
philosopher, belonged to Karnatak of which Vijayanagar was the 
capital. Naturally eminent teachers like Madhavendra Yati, 
Tirummalaya, under whom Vallabhacarya studied, were Madhvas. 
This explains the influence of Madhva on Vallabhacarya whose works 
Am Bhasya, Bhagavatartha Prakarana remind one of similar titles of 
Madhva’s works. 

We do not know which works Vallabhacarya studied under these 
eminent teachers. Nor do we know, when he completed his education. 

But in ad 1488, he left with his mother for a pilgrimage. After visiting 
his ancestral native place (Kankarwad), he went to Jagannatha Puri 
(Orissa) to attend a dharma-sabha convened there. It seems that even 
in his early youth, Vallabhacarya attained sufficient mastery in Sastric 
learning which enabled him to participate in conferences of scholars. 
On account of his mastery over dharma sastra at such a young age, they 
called him Bala Sarasvatl. It is possible that due to his participation in 
the dharma-sabha, his convictions aboutKrsna-bhakti were confirmed. 
His articles of faith were very simple: 

1. The summwn bonum (essence) of all sastras is the Bhagavad 
Gita. 

2. The highest divinity is Krsna, the son of Devakl. 

3. Krsna’s name(s) is the only sacred most of all the mantras. 

4. (The only) karma (or ritualistic work) is the service of that 
Lord. 

Vallabhacarya tells us that it was Lord Jagannatha Himself who 
wrote down in His own hand, the above orders in a Sanskrit verse.1 
These firm convictions were repeated by Vallabhacarya in his first 

work Tattivartha-dipa-nibandha 

After that dharma-sabha, Vallabhacarya went to Ujjain in ad 

1489, as there was the kumbha parvan on the first day of Caitra at 
Ujjain. After this visit to Ujjain, he returned to Vijayanagar to resume 
his studies. 
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Pilgrimages of Vallabhacarya 

This is an important period in Vallabhacarya’s life and career. He 
started from Vijayanagar in ad 1491 (Samvat 1548, 2nd lunar day in 
the dark half of Vaisakha). With Thakurji (Lord Krsna’s idol) and his 

works the Bhagavad Gita and the Bhagavata Purina, he went first to 
Pandharpur (District Solapur, Maharashtra) — a place sacred to all 
Vaisnava sects including that of Mahaprabhu Gauranga (Caitanya). 
Though there is no matha of that sect at present at Pandharpur, 
Caitanya’s brother spent his life-time here and Gauranga Prabhu 
stayed here with him for some days. 

In this itinerary of six long years, Vallabhacarya propagated his 

doctrines in the Parana Pravacanas (expositions) and learned 
discussions, conferences and wrote his philosophical treatises such as 
commentaries on Jaimini’s Piirva Mimamsa and Badarayana’s LJltara 
Mimamsa and some part of Subodhini (commentary on the Bhagavata 
Purana). Inspired with a divine mission, Vallabhacarya influenced 
people wherever he went and got a number of celebrities of his time as 
his followers. There is no unanimous opinion about places visited by 
Vallabhacarya, though a list mentions Kolhapur, Pandharpur and 
Nasik in Maharashtra, Mathura, Haridvar, Kasi and Kedar in U.P.. 
and Gaya in Bihar. Though there is no unanimity in the lists of 
Vallabhacarya’s baithaks (places resorted to for some days), the very 
fact that Vallabhacarya made an intensive tour all over north India, 
seems clear. Vallabhacarya returned to Vijayanagarin ad 1497 (Samuat 
1554,3rd lunar day in the bright half of Vais'akha). It was during this 
tour that he propagated his formulation of the Brahma-Vada. The 
fundemental views underlying the Brahma-Vada are as follows: 

1. All this (world) is the atman. 

2. The atman and the Brahman are identical. It automatically 
implies the identity of the Brahman and the Universe (sarvam 
khalu idarh brahma). 

3. Reality of the world. 

4. The theory of manifestation (avirbhava and concealment or 
obscuration (tiro-bhava) of the universe. 
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5. The Brahman is the substratum of contradictory attirbutes 
(paraspara-viruddha-dliarmasraya). 

6. Krsna is the eternal supreme Brahman. 

As the matter is to be discussed in details later, the fundamentals 
of the Brahma-Vada are only listed here. 

Vallabhacarya got married at Kas'i with Mahalaksmi, the daughter 
of Devana Bhatta who belonged to his own Veda and Sutra. 
Vallabhacarya at first settled at Kas'i but owing to some local trouble, 
he decided to settle at Adail, a small village near Allahabad and led an 
ideal life of a grhastha (house-holder) according, to Dharmasastra. He 
got two sons, Vitthala Nath and Gopi Nath. A number of religious 
leaders of his time were his friends despite their differences in 
philosophical views. Vyasa Tirtha of Madhva sect, Madhusudana 
Sarasvati, the author of Advaitasiddhi, the doyen of Kevaladvaitins, 
Gauranga Prabhu Caitanya of Jagannath Puri, the founder of Acintya- 
bhedabheda school of thought, Kesava Bhatta of Nimbarka school—to 
mention a few, were his friends. It may be due to Krsna-bhakti, the 
common bond between Vallabhacarya and Madhusudana Sarasvati, 
both were very intimate despite their different views on may a, Brahman, 
nature of the world, etc. Madhusudana Sarasvati stayed in 
Vallabhacarya’s house to hear the exposition of the Bhagavata Purana 
from Vallabhacarya. It was at Adail that a greater part of Subodhini 

was written by Vallabhacarya. As I had perused commentaries of 
different schools on the Bhagavata Purana, I can say that the Subodhini 

is one of the most lucid commentaries on the Bhagavata Purana. 
Unfortunately, as in the case of Anu Bhasya (the commentary on the 
Brahma Sutra) Vallabhacarya did not complete it. 

Vallabhacarya continued his travels on and off. The present 
arrangement of worship, etc., of Krsna at Mathura, Sri Natha, 
Govardhan, etc., is said to be according to his instructions. Honours 
came to him from all over the country. It was while he was at the zenith 
of his fame and popularity, that Vallabhacarya decided to renounce his 
grhasthas'rama (the house-holder stage) and became a samnyasin in 
ad 1530 (Samvat 1587, 10th lunar day in the dark half of Jyestha). 
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Before adopting the life of a recluse (sarhnydsin), he entrusted his two 
young sons Gopinathji and Vitthalanathji to the care of his trusted 
disciple Damodardas Harsani. 

After becoming a samnyasin, Vallabhacarya went from Prayaga to 
Varanasi to Hanuman Ghat. There in the presence of the members of 
his family, disciples, Vaisnavas and others, Vallabhacarya entered the 
Ganga and took jala samadhi. in ad 1530 (Sarhvat 1587,3rd lunar day 
in the bright half of Asadha). They say that a supreme heavenly light 
was seen going up from the Ganga. In pusti mdrga, they call it asura 
vyamoha lila. 

In his last message, to put it briefly3, Vallabhacarya exhorts that 
Lord Krsna is not an ordinary god. We entrust ourselves to Him for our 
good here and hereafter. Krsna, the Lord of Gopis, should always be 
served by us. 

Lastly, it may be noted that though Vallabhacarya was a staunch 
devotee of Krsna, he knew that Siva is another name of the Brahman. 
Hence, he invokes Mahadeva (Kas'i Visvesvara) to be witness to his 
refutation of the maya-uada in his work Patravalambana/' 
Vallabhacarya further expresses his hope in the same work, that god 
Mahadeva, the Lord of Kasi, will be pleased by his establishment of the 
Brahma-Vada.5 

I have specifically mentioned this to dispel the misunderstanding 
that Vallabhacarya. was a fanatic Vaisnava. There is no scope for such 
a narrow-minded outlook in the Brahma-Vada as Krsna and Siva are 
mere different designations or synonyms of the Brahman. 

Notes 

1. VllW 

^ ttcjii 

Wiiuicfcww gnrrft grfki 

gw cjgw ftgn i 

2. The following verse from Tattuartha-dipa-nlbandha (TDN) is supposed 
to refer to the above verse of Lord Jagannatha. 



Vallabhacarya: A Life-Sketch 

jjRuil TTSJTfl 11 

— (TrcrTt}-zfo-ftsr*i, 1.3 

3. ^ oilfcf><+>: *PJ: "Tef 

mdl«*i2J ^11^ TT^OT I 

T-T3J: IT irg 4i'l*j)yil f^ITTT^jfTJH f? 11 

4. »ftc*,UJ|«T y«i^i Ml*4i«aitil Rui^n: I 

3T9f^3):, mjictawa TTTJjft ^ TT9TO: 11 

— miarlkH, Verses 34B, 35A 

5. T^ifanl % TTcJ-el^iTl-'ilm: I 

rt«4g 11 

_ iHMrtkH, Verses 36B, 37A 





2 

Evolution of 

Indian Philosophical Thought 
(From the Vedas to the Brahma Sutra) 

Philosophical concepts are generally a response of man to Nature. 
The early man was fascinated, mystified and even afraid to see the 
golden hues of the dawn and the dusk, the shining jewelled ornaments 
of stars spread all over the blue firmament, changing shapes of clouds 
of various colours and the rainbow, showers of water falling down from 

the sky, the fragrant flora and sweet fruits they offer, the frisking fawns 
and the terrifying peals of thunder. The world around him was not 
merely an object of wonder but a challenge to human intelligence. 

He mused: 

Whence has this world (creation) of infinitie variety come into 
existence? Is it created by somebody? Or is it not created (by 
anybody. It is already in existence since eternity). Does the 
super-viewer (of this creation) who is in the highest heaven 
(parame uyoman) know it? Or does he not know it.' 

The ancients came to the conclusion: 

(1) He IS, and (2) He is NOT, i.e., the universe is there since 
eternity. 

In the first category were some followers of Vedism (the so-called 

Brahmanism by politically motivated foreign rulers and their Indian 
followers), who believed in some such HE or IT. Some followers of 
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Vedism like Samkhyas and Purva Mimamsakas andnon-Vedic thinkers 

like Jains and Buddhists belong to be second category. 

Those who belonged to the first group investigated, pondered and 

debated for centuries about the nature of HE or IT, the cause of this 

universe. They believed that there is something — some Ultimate 

Principle (para tattva) at the basis of this universe. Within itself, it 

creates, sustains and withdraws within (Itself, i.e., annihilates) the 

universe. This principle must be both immanent and transcendent to 

the universe. 

This belief or hypothesis regarding the ‘ITNESS’ of some such 

Thing’ gave rise to the following problems: 

(1) What is the nature of this Thing1? 

(2) What is the relation of this Thing’ with me? (i.e.. Individual, 

man) and the world? 

For centuries ancient Indian thinkers went on discussing these 

problems, suggesting different solutions. Ancient Brahmana Works, 

Aranyakas and Upanisads testify to the different views of ancient 

thinkers on these problems. Ultimately, there emerged three main 

patterns or thought-currents regarding these problems of relatioship 

with the ‘Thing’. 

To put it simplistically, the following were the main thought- 

currents regarding this relationship: 

(1) The ‘Thing1, individual human beings and the world are 

instrinsically one or the same. 

(2) The Thing’, individual men inter se and the world are 

essentially different. 

(3) The sentients (men, birds, beasts, etc.) are different from non- 

sentients (the inanimate world), but both the sentients and 

non-sentients any how form a part of the body of the ‘Thing.’ 

On account of these three broad thought patterns, the followers of 

(1) came to be called Monists, (2) the followers of the second view are 

called Dualists, and (3) the followers of the third view became known as 

‘Qualified non-dualists’.1 Advaita, Dvaita, and Vis'istadvaita are the 
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designations of these thought patterns. When you call the Thing’ 
Krsna or Visnu, you are a Vaisnava but you entertain the above three 
patterns of thought. When you designate the ‘Thing’ as Siva, you are a 
Saiva and have all these three thought patterns in Saivism. The 
anatagonism between Vaisnavas and Saivasis baseless and unscientific. 

At the outset, we must uinderstand that the followers of a particular 
sect always follow or quote as authority, the predecessor of their own 
sect and NEVER that from the other sect, unless it is for the sake of 
refutation. Feuds between Saivism and Vaisnavism are facts of history. 
A Vaisnava author will never take for support or quote a text from the 
rival sect. Saivism of Dualist type was powerful in Kashmir before the 
sixth century ad. It practically swamped Monists in that Valley. 
Vasugupta (ad 825) revived Monism by writing the Siva Sutra and 
Spanda Karikas. Eminent Monist teachers from Vasugupta to 
Abhinavagupta (tenth-eleventh century ad) re-established Monism in 
Kashmir and Saiva Dualism slid southwards first to Madhya Pradesh 
and later to Tamil Nadu which became its strong-hold. Madhva (ad 

1197-1226) belonged to Karnatak. He was a Vaisnava Dualist. Nobody 
can accuse him of borrowing from a Saiva work or a Saivite teacher. But 

great minds think alike. And we find the following similarities between 
the Vaisnava and Saiva Dualists: 

(1) Madhva advocates multiplicity of souls and their mutual difference, 
difference between God and individual souls, God and matter (the 
world). God is independent (svatantra). 

The Dualistc school of Saivism is called ‘Saiva Siddhanta’ or 
‘Siddhanta Saivism’. The school believes in the independent reality 
(non-relation between God, individual souls and the world and their 
eternity). 

To be fair to Dualists, it must be conceded that there are many 

passages in the Srutis which state the differences between the Brahman 
and the soul. 

(2) Creation of the Universe: Saiva Siddhanta and Madhva dualists 
believe that God (isvara) is only an Efficient cause (nimitla karana) 
and not the material cause (upadana karana) in the creation of the 
universe. 
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(3) Difference (Bheda): Bheda-pratyaksa, i.e., difference between God 
and the soul is a matter of experience. This has been accepted both by 
Siddhanta Saivas and Vaisnava Dualists. 

The Brahma Sutra (BrSu) 4,4.17 states that released souls have all 
powers (of the Lord) except those of creation, sustenance and destruction 

of the world.2 

They argue: If in the moksa stage, the individuality is retained as 
distinct from the Lord, it needs no argument to prove that they 
(individual souls) are distinctly different from God in the stage of 
bondage. 

(4) God alone is svatantra (absolutely free), others (individual souls) 
are dependent on God. 

The above comparison showing the identity of views in Saiva and 
Vaisnava Dualism is enough to show how dualistic Saivas and Vaisnavas 
agree on certain fundamental concepts, though there are some 

differences in details among them. 

It need not be supposed that Saiva and Vaisnava thinkers of the 
same—ism or thought-pattern agreed in toto in all details. Thus Saiva 
Monist — the Isvaradvaya-uadi school of Kashmir Saivism holds that 
the fundamental principle called Siva is not only Universal consciousness 
but also the supreme spiritual power. This Highest Reality, the Absolute, 
is both transcendental (uisvottlrna) and immanent (uisvamaya). It is 
both prakasa (Knowledge) as well as vimars'a (difficult to translate 
adequately), though tentatively translated as Power or sakti. It can 
create the Universe by sheer Will-Power without any upadana (material 
cause). But accordingto the VaisnavaMonist—ofSri Sankara’s school, 
the Highest Reality (Para-Brahman) is mere prakasa (Knowledge). By 
itself, it has no power of creation unless it is associated with avidya 
(Nescience). Abhinavagupta criticises this view as follows:3 

If the Highest Reality did not manifest itself in infinite variety 

but remained cooped up in its solid singleness, it would neither 
be the Highest Power nor Consciousness but something inert 
like a jar. 

Tantraloka, iii.100 
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I stated that Sankara was a Vaisnava on the strength of his guru- 
parampara (line of spiritual teachers) which starts from Visnu, as 

follows: 

Visnu — Brahma — Parasara — Vyasa — Suka — Gaudapada — 
Govinda Yati — Sankara. 

It is interesting to note that Vallabhacarya expresses a view 
similar to Kashmir Saivas. While commenting on BrSu, 1.1.2, he says.' 

The fact of the Brahman being omniscient and omnipotent can 
be proved only if it is uncontrolled and independent Agent of 
the world. 

Again oaBrSu, 1.1.3.: 

The Brahman is both the inherent cause (samavayi kartr) and 
tile instrumental cause (nimitta liartr), otherwise it will not 
have complete independence in the power of Action or 

Knowledge.5 

Another point of similarity between Kashmir Saivas and Vallabha is 
about the nature of the world. Saivas say that as Siva is real, His action, 
the world, is real. Vallabhacarya commenting on BrSu, 2.1.14 says: 

The Brahman is abhinna-nimittopadana-karana (Non- 
differentiated Instrumental — Material cause). As the cause, 
viz., the Brahman is real, the Effect (the world) too is real as 
there is no difference between the Cause and the Effect. 

BrSu, 2.1.15 states: 

The non-difference of them (cause and effect, results) from 
words like beginning and others.6 

The sutra is very important as it is based on the Chandogya Upanisad7 
6.1.4. The puiport ofthe Sruti is to establish one-ness or non-difference 
between the Cause and the Effect. Vallabhacarya positively notes in 

the commentary of the above sutra, the non-difference between the 
effect (kdrya) and the cause (karana). 
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I wish to point out that when there is a similarity of the thought in 
two different schools, it is not necessarily borrowed—Kashmir Saivas 
based their philosophy on their twenty-eight-Saiva Agamas, while 
Vallabhacaryarecognizes(l) Upanisads,(2)Bhagavad Gita, (3)Brahma 

Sutra and (4) Srimad Bhagauata as the authorities. 

It is an important characteristic of Indian authors, Vedists and 

non-Vedists, that they do not refer to or mention authors of their 
brother sects (for example, Svetambara and Digambara Jains) even by 
name, much less about borrowing from them. Now I shall take an 
instance of Ramanuja, the Vaisnava Visistadvaitin and Srikantha, a 
Saiva Vis'istadvaitin. A curiouss thing is that the Vaisnava Ramanuja 
tried to synthesize Vaisnava Agamas and Vedic texts while Srikantha 
whose Saivism was based on twenty-eight Saiva Agamas based his 
bhasya on the BrSu, purely on Vedic texts. He called it Brahma- 
Mlmamsa-Bhasya. Both were followers of the same philosophy, it was 
natural that they should agree with each other in a number of views. 
But in the Introduction, Srikantha avers that his is the Upanisadic 
Mimamsa. His bh&sya is the essence of all Upanisads.8 

S.S. Suryanarayana Sastri has given a list of sutras showing the 
concurrence of views of those bhasya-karas (see Appendix to his book 
Sivadvaita of Srikantha). But that does not mean that Srikantha does 

not differ from Ramanuja in the interpretation of the BrSu, For 
example, in describing the process of death, the BrSu, 4.2.1. says that 
vak (speech, i.e., power of speech) merges into the mind. In interpreting 
this sutra, Ramanuja says that laya is ‘association’ and not merger and 
quotes Chandogya I/panisad(6.8.6)insupportofit,s Sankara interprets 

laya as vrtti-laya (the merging of the power of speech). l0It is interesting 
to note that Srikantha follows Sankara and explains that laya is not 
svarupa-laya but vrtti-laya." There are also other differences.18 

These acaryas regarded the same texts as authorities. 

Sruti: The Basis of all-isms 

It is interesting to note that all Vaisnava authors (and even Saiva 
commentators on the BrSu) quote Sruti texts in support of their special 

doctrine. Thus when the Monist quote 



Whatever that is, is definitely the Brahman 

saruam khalu idam brahma 
— Chandogya Upanisad 3.14.1 

Dualist counters by quoting: He (i.e. the Brahman) is not happy to 
lone (ekaki na ramate — Brhadaranayaka Upanisad, 1. 4. 3) and 

me be many. I procreate’ (bahu sydm prajayeya — Taittiriya 
\nisad, 2.6.1). 

All these are genuine quotations. None of these are amended or 
icated (though some deary as are tempted to ‘emend’ the Sruti texts 

uit their purpose). 

The reasons of such contradictory statements are historical. Most 

hese speculations are the results of discussions held during the 
are period while sacrifices were being performed or in the quiet 
osphere of forests or in the personal heart to heart talks between 
.er and son or the guru or dedrya and his disciples. Various views 
.e to be expressed in such discussions. Such discussions went on for 
ly generations or centuries and were recorded at first in memory 
ire they came to be written down. 

isthanas 

sthana literally means ‘foundation’. Certain ancient texts of 
hallencred validit.vwprerpvered as the foundation nfnnrnhilnsnnhv 
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THE BHAGAVAD GITA 

Attempts were made to bring some order in these various speculations. 

An attempt was made to systematize them under diferent topics. One 
such attempt that has come down to us is attributed to Sri Krsna 
Yadava — a historical person who passed away in 3102 bc — “On the 
very day, at the very hour, Kali Yuga set in”, as the consensus of all 
Puranas put it. The existence of the Yudisthira era is mentioned in 
ancient texts and even by the Arab Sanskrit scholar, A1 Biruni (ad 

1037). The Mahabharata tells us that when, at the beginning of the 
Bharata War, Arjuna got demoralised on moral grounds, Krsna told 
him some philosophical home truths and encouraged him to fight. It 
seems that later on, some Vyasa has recorded those discourses under 
the headings such as Samkliya, Yoga, Karma, etc. The Bhagavad Gita 
is a fine summary of Upanisadic teachings on various topics. The 
Bhagavad Gita or the ‘Song of the Lord’ is ‘the milk of cows in the form 
of Upanisads milked by Gopala Krsna for Arjuna’. This best nectarine 
milk is the essence of Upanisadic teaching. Acaryas of different schools 
of philosophy have written erudite commentaries to show that this text 
supports their philosophical stance. 

By the way, it may be noted that Abhinavagupta, the great 
Kashmiri philosopher, does not believe in the historical setting of the 
Bhagavad Gita and regards the Bharata War as a conflict between 
Good and Evil. The text of Abhinavagupta is the Kashmiri version of the 
Bhagavad Gita which is at many places different from the text used by 
non-Kashmiri teachers. All acaryas regard the Bhagavad Gita as the 
second prasthana. 

THE BRAHMA SUTRA 

This third prasthana is known as the Brahma Sutra (BrSu), as the text 
begins with the word ‘Brahma’: athato brahma-jijhasa. But it is also 
known as Uttara-Mimamsa (the latter half of the Mim&msa; the 
former half is known as Purvu-Mimdmsa), Brahma-Mimamsa, 
Badarayana Sutra, Sariraka Sutra. 

Even after the Upanisadic period, philosophical discussions and 

disputatious continued in which thinkers of various schools of thought 
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such as Barhaspatyas, Samkhyas, Pancaratrikas, Pasupatas, Buddhists 
and Jains participated actively. There arose a need to reconcile 
discordant Upanisadic views and next, to meet the criticisms of Vedists 
like Samkhyas and non-Vedists like Buddhists and Jains. This 
stupendous tough task is credited to have been achieved by one 
Badarayana. The Brahma Sutra became the popular title of the work 
as the first sutra announces brahma-jijhasa. Later on it became 
famous as Vedanta Sutra. Its real — original — name seems to be 
Sariraka Sutra. H. Nakamura, in Early Vedanta Philosophy (p. 426) 
notes that early authors like Upavarsa and Bodhayana record its name 
as Sariraka Sutra. Sankara has adopted Sriraka Sutra as the name of 
the text commented upon by him. The word sariraka means 'that which 
has a body’. It literally means ‘the individual soul’, I doubt whether the 
Brahma Sutra (BrSu) uses the word sariraka in the sense of ‘the 
Brahman’. I would like to know which sutra in the BrSu explicitly 
states or implies that the body of the Brahman is constituted of the cit 

(Conscious) and acit (non-conscious and non-intelligent parts). 
Padmapada, the direct disciple of Sankara and the earliest commentator 
on his (Sariraka’s) Bhasya states explicitly: 

Sariraka is jiva and the work pertaining to it is Sariraka.'3 

I do not know what Upavarsa and Bodhayana implied by this term. 

We are not concerned here with the problem whether Dhanna 

(Purva) MimSmsa attributed to Jaimini and Brahma-Mimamsa 

attributed to Badarayana constituted one Uimamsa Sutra. It is 
significant that Vallabhacarya wrote commentaries on both the 
Mimamsa s. 

BrSu was not written ‘at one sitting1 but it belongs to the category 
of ‘the literature of growth’. It consists of quotations from the Rgveda, 

Satapatha, and Aitareya Brahmanas. But most of the quotations are 
from Upanisads. The majority ofthe quotations are from the Cliandogya 

Upanisad and next to it from the Brhadaranayaka Upanisad (in 
number). All the quotations are from the oldest stratum of Upanisads. 

Belvalkar in his ‘Lectures' {BasuMallik Lectures on Vedanta Philosophy, 

Pune 1929, pp. 142-46) tried to reconstruct the ‘original’ part of the 
BrSu Even if we ignore that attempt as it is a personal opinion of 
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Belvalkar, the various references in the text of BrSCL show its period of 
composition to be circa 300 bc as we find that the Upanisads quoted 
belong to the older strata. No new Upanisads are quoted. 

As the BrSu belongs to the category of ‘Literature of Growth’ 

differencesof opinions, views ofteachersbelongingtodifferentcenturies 
came to be recorded in the same book. The contents of the BrSu are 
given in the next chapter. The names of pre-Brahma Sutra teachers 
and the views attributed to them are given therein. 

A free translation of: 

3TTsr»p Tjfe I 

irrn Tiftf $$ Tjfe <*t ^ i 

— RV, 10.187.7 (W<ty iff?) 

ych<u|iq H rc| I cl I 

— BrSu, 4.4.17 

3T^iw<ch^oui aw 'snrrtsr': i 

rerf^rT 11 

— rt>fl/cr)<ah, III. 100 

rfFTTrT TT^jTr^, I fag I 

- 3iupTnzT on BrSa, 1-1.2 

^ foi ^rwfrr-frrfw^ gr. nd&iw FUtT f^-^HyiTti^pHfPdyMT^ 

wid l Later on BrSu, 1.1.3 Vallabhacarya says: 

3TfTcT-mfrT TrfW=P^TJT 3T^T^TtT, TTHfcmil: cftfUrtId. etc. 

— Ibid., on BrSu, 1.1.3 

— BrSu, 2.114 

W Tra TO* fcljplldtwitb ^TtJTT^TTjf fagfrft TOJ 
nlrichf^ei I 

— 191^1‘<4 dUfayq, 6.1.4 

3ii«4)ut| fviqPlooMl' ^|U4Md^lPdfa: 11 

— Introduction to Brahma-Mimamsd Bhasya 
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9. eti^.Mifa 6.8.6)|fiT WeF tin, ^jTrT? cfludl 

on BrSu, 4.2.1 

(Karamarkara’s Tramlation, p. 987) 

10. HWTR7 dryi|«£l{ fgggTT I 

di'dlrl: mldl'HI<ae«r^fi|4n4 ;Jr3TsJ: I 

- fllttwrai on BrSa, 4.2.1 (8. 856) 

11. c»iJll«sl”il mffj -T ww'JW fcn-*1 ITcT | 

9IfUnlm'w VTB7, II, p. 451 

12. G.V. Tagare, Saiua Darsan (Marathi), pp. 162-74. 

13. TTfnrra Trfhr^i ira.- vnfh.*: ■^fVsr.-1 

rnrf^<»iry Tnst: TTrrrrsi: 11 

— p. 40 
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Pre-Brahma Sutra Teachers 

As we have seen that the Brahma Sutra (BrSu) is an attempt to 

systematize the various strands of thoughts in the Upanisads, it 
reflects the systems of thought known at that time. Naturally 
Badarayana quotes ancient teachers who entertained different views 
on important points of doctrines. Modern readers may not be interested 
in the topics regarding Vaisvanara or the span-like size of the atman 
or whether the priest or the yajamana should perform the jap a 
(muttering of mantras). But in those times, people regarded them as 
important topics for discussion. We find that Badarayana records the 
viewpoints of those ancient (pre-Brahma Sutra) teachers. 

Contents of the BrSu. 

The Brahma Sutra has four chapters or adhyayas each of which is 
divided into four padas (parts), each pada being subdivided into 
adhikaranas (sections, topics) consisting of sutras. Each section deals 
with a specific point. If the section consists of more than one sutra, 
generally the first sutra(s) states an objection (purm-paksa) and the 
latter part of the section refutes the objection and states the siddhanta. 

According to Purva-Mlmamsa every adhikarana or section has 
five factors: 

1. Visaya — subject-matter 

2. Visaya — doubt or uncertainty 

3. Purva-paksa — statement of objection 
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4. Siddhanta — established conclusion or the final decision 

5. Sahgati — connection between different sections 

In spite of different philosophical views, commentators have 
normally preserved the arrangement of topics, the meaning of the 
siltras to a great extent, references to the texts intended and visaya- 

vdkyas 

As stated above, the BrSu consists of four chapters: 

1. Samanvaya — It tries to offer coherent interpretation of 
different texts of the Upanisads. The method of reconciliation 

has some social implications as well. 

2. Avirodha consists of the refutation of the objections of rival 
schools (and criticism of their tenets), Samkhyas, Jains, 
Buddhists, Pancaratras, etc. It shows the consistency and 
correctness of the views in the first chapter. 

3. Sadhana gives the exposition of the means for the realization 

of the Brahman, 

4. Phala or Fruit of Knowledge is the topic of the fourth (and the 
last) chapter. 

Pre-Brahma Sutra Teachers 

Badarayana gives the following list of previous (pre-Brahma Sutra) 

teachers. (For the sake of convenience, they are alphabetically arranged 
here). (1) Asmarathya, (2) Atreya, (3) Audulomi, (4) Badarayana, (5) 
Badari, (6) Jaimini, (7) Karsnajini, (8) Kasakrtsna. 

1. ASMARATHYA 

The name Asmarathya is found in Asualayana Srauta Sutra and 

Mlmamsa Sutra (6.5.16). Hence, he seems to be an expert in rituals and 
ritualistic Mlmamsa. Panini (4.3.105) mention As'maratha Kalpa as a 
new ritualistic learning which shows that he lived earlier than Panini. 

The views of Asmarathya are mentioned under two topics in the 

BrSu. 
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(1) Vaisvanara is Brahman (1.2. 24-32). 

(2) The self to be seen, heard, etc., is the highest self on account of 

the connection of the texts. 

The first Sutra 

Abhivyakter ity as'marathyah, 1.2.29 occurs in section of the first 
chapter. In this section, sutras 1.2.24 to 1.2.27 show that the term 
Vaisvanara does not imply gastric or abdominal fire. It is neither the 
Fire-god nor the gross element (mahabhuta) called Fire, Vaisvanara is 

the Para-Brahman. 

Asmarathya opines that the Chandogya Upanisad (5.18.1) 
mentioned that Vaisv&nara or the Brahman is measured by a span. 
Though the Supreme is transcendental of all measures, it manifests 
itself (abhivyakti) for its devotees in a limited form. The opinion is 
expressed in the sutra which literally means: 

On account of manifestation (abhivyakti) (thinks) As'marathya. 

Ramanuja and Srikantha interpret the word abhivyakti as ‘definiteness’. 

Badari (another pre-BrSu teacher) supports the view, stating that 
the Highest self said to be measured by a span since he is remembered 
(anusmrtah) by means of the mind located in the heart of span-length. 
Jaimini (another pr e-BrSu teacher) says that is is appropriate to call 
the Highest self pradesa-matra (of the dimension of a span) and 
scriptures declares him to be so imagined (sampatteh) for the purpose 
of meditation (1.2.31). 

Vallabhacarya interprets Asmarathya’s view in BrSu 1.2.29, as 

follows: 

The Brahman is formless. It is concealed by the screen 
(javanika) of maya. When maya disappers, the Brahman 
manifests itself as Visnu or Purusa Vaisvanara. The maya 
enveloped form of the Brahman is not real. The real form 
implied by Asmarathya is saccidanada-rupa (comprised of 
existence, consciousness and bliss). 



28 Brahma-Vada 

Vallabhacarya firmly states that strong proof should be adduced to 
whatever view is expressed.' 

The (Visible Selfi The Great Self) 

As'marathya holds that (the visible, a.udible) self is the Highest self. 
BrSu, 1.4.20 answers the doubt raised in the previous sutra whether 
the atman to be seen, heard, etc., mentioned in the Brhadaranyaka 
Upanisad3(4.5.6.) is the individual self or the Highest self. As'marathya, 
opines that the reference to the individual soul to be seen or heard 
indicates the proof of the statement (pratijna siddhi). If the individual 
soul is different from the supreme soul, the former will not know the 
latter and the statement: ‘though the knowledge of one thing, all things 
are known’ will become invalid. There is non-difference betweeen the 
individual self and Supreme Self. 

Bhaskara explains that the relations between the two (the individual 
Soul and the Supreme Soul) is like that between fire and the sparks 

emanating from the fire. It is the doctrine of bliedabheda (difference- 
cum-non-difference) which was taught in old Upanisads like 
Brhadaranyaka (2.1.20) and Mundaka, (2.1.1). And this analogy of 
Fire-sparks relation is adopted by later Vedanta writers. 

Thus, according to Bhaskara, the relation between individual soul 
and the Supreme Soul is bliedabheda (difference-cum-non-difference). 
It is neither absolutely different nor non-different from the Brahman, 
as it is like the sparks that emanate from the fire. 

Audulomi (another pre-BrSu, teacher) teaches that the soul is 
altogether different from the Brahman up to the time of his final 
release, when it is merged into the Brahman (BrSu, 1.4.21). Thus, 
Audulomi suggests difference between the individual Soul and the 
Brahman in the state of bondage and non-difference in the moksa 
stage. Kasakrtsna (another pre-BrSu, teacher) regards the individual 
soul is absolutely non-different from the Brahman as the individual 
soul abides in (amsthiteh) in the Supreme (BrSu, 1.4.22), 

Vallabhacarya quotes the above views of Asmarathya, Audulomi, 
Kas'akrtsna and comes to the conclusion that the doctrine of causality 
ofprakrti is not supported by Sruti. Only Brahma-Vada is tenable.4 
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2. ATREYA 

This sage Atreya in BrSu, is different from Bhiksu Atreya of the fifth 
century ab who is mentioned in the Car aka Samhita. Atreya was a 
respectable scholar of the Veda and Vedic rituals as his name occurs in 
the MlmamsS Sutra, Kdtyayana Srauta Sutra and Bodhayana Grhya 
Sutra. 

There is nothing philosophical about his doctrine. The problem is 
whether meditations (sama-songs, etc.) connected with sacrificial acts 
are to be performed by the priest (employed for the sacrifice) or by the 
sacrificer (yajamdna). The problem is: who is the agent, the priest 
employed or the sacrificer (employer). Atreya holds that the agentship 
of the act belongs to the sacrificer because he is the receiving the fruit 
of the sacrifice.5 

But Audulomi differs. He says that the priest is paid for the act and 
as such he (the priest) must observe the meditations (because) they are 

the work of the priest.5 Sankara quotes the Cliandogya Upanisad 
(1.7.8) and holds that Audulomi is correct. The next sutra states that 
this view is endorsed by Sruti texts. 

3. AUDULOMI 

Audulomi was a respectable thinker of his age. In addition to his 

philosophical contribution, he seems to wield influence in the field of 
grammar as Patanjali mentions him in the Mahabhasya on Panini 
4.1.83. 

Audulomi’s view as against Atreya’s is discussed above. He is 
mentioned inBrSfi, 1.4.21 about the relation ofindividual soul with the 
Supreme Soul (see above on ASmarathya). He opines that the 
identification of the individual soul with the Supreme Soul is possible 
because when the individual soul ‘rises’ to depart from the body) he 
becomes one with the Supreme Soul.7 

Thus, Audulomi holds that up to the time of final release (moksa), 
the soul is different from the Brahman but after that, he merges with 
the Brahman bereft of his name and form like rivers joining the sea.8 

This Bhedabheda-Vada of Audulomi is explained by Bhaskara and 
Vacaspati Misra by quoting from Pahcaratra Agama? 
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Up to Liberation, the individual self and the Supreme Self are 
different. But when liberated, there exists no distinction or a 

cause for distinction. 

— Bhamati on 1.4.21 

Srlpati fully endorses the Bhedabheda-Vada. Later the section on the 
state of the released soul in the mukta state, Audulomi believes10 

(BrSa, 4.4.6). 

Solely as pure intelligence or consciousness (the soul manifests 
itself) as that being its self: Thus Audulomi thinks. This is 
opposed to Jaimini’s view in BrSu, 4.4.5. Jaimini thinks that 
the released soul’s nature is like that of Brahmcm. It possesses 
qualities mentioned in Chandogya Upanisad, 8.7.1. (The self 
is free from evil, old age, death, grief, hunger and thirst. There 

is such a freedom in all the world.)11 

Badarayana accepts Audulomi’s view as against Jaimini’s. 

Vallabhacarya does not regard that there is any contradiction 
between the views of Jaimini and Audulomi as the soul's enjoyment is 
attributed to the volition (sahkalpa) of the Brahman. 

4. BADARAYANA 

Badarayana is traditionally believed to be the author of the Brahma 
Sutra (BrSu). Respectable Vedanta teachers like Madhva, Ramanuja, 
Vallabha identify him with Veda-Vyasa, the author of the Mahabharata 
and the compiler of the Vedas. But the very fact that the Vedas and the 
Mahabharata were already compiled before the BrSu shows that 
Badarayana (the popularly believed author of BrSu) and Veda-Vyasa 
are different persons. Some scholars believe that as the BrSu quotes 
some views as those of Badarayana as if, he is the third person, 
Badarayana cannot be the author of BrSu. It is, however, the practice 
of ancient Indian authors to mention their views in the third person as 
is done by Jaimini, Kautilya, Vatsyayana (the author of Kama-Sutra). 
Winternitz suggests that the work is a compilation of scholars of 
Badarayana’s school and not the actual work of one author, viz. 

Badarayana. 
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The references to Badarayana in BrSu have been accepted as 
Siddhanta by commentators but the final verdict of the last redactor of 
BrSu does NOT necessarily accept these views as authoritative, though 
in majority of cases the redactor regards Badarayana’s views as 
authoritative. 

As Badarayana’s views on every topic in BrSu are included in the 
present text, they are not separately listed here. 

5. BADARI 

Badari seems to be well-versed in Vedic scholarship and rituals in 
general as his name as expert in Vedic ritual is mentioned in the 
Mlmamsa Sutra (6.1.27), Kdtydyana Srauta Sutra. His views are 
quoted on the following topics: 

a. Vaisvdnura: Brahman: Extent 

The point under discussion is why the Chandogya. Upanisad (5.18) 
should teach that Vaisuanara fire (i.e. the self or the Supreme Soul) 
should be worshipped as of being of a span in extent.12 Asmarathya 
explains that the Supreme Soul, though immeasurable, manifests 
Himself as being of a limited space for facilitating His worship (BrSu, 
1.2.29). On this Ramanuja and Srikantha say that the Lord assumes a 
definite form for facilitating the concentration of devotees. But Badari 
explains (BrSu, 1.2.30) that this extent (space of one span) is presumed 
as if He is remembered in the mind. He is located in a span-sized heart. 

Brahmasutrakara accepts Badari’s views.1’ 

b. Soul’s new embodiment: Nature of the new birth determind by 

the clinging Karinas 

The point arose from the statement in the Chandogya Upanisad 
(5.10.7)whichsays: 

Thoseofexcellent(ramaniya)conductgetanexcellentcategory 
of birth such as brahmana or ksatriya but with bad (kapuya) 
conduct obtain a bad or contemptible birth like that of a 
candala or a dog.M 
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Karsnajini (a pre-BrSu teacher) thinks:15 

If it is said that on account of conduct (the assumption of 
residual karma is not necessary) we (Karsnajini) say that it is 
not so (for the word carana ‘conduct’ is used) to denote indirectly 
(the residual karma) — so thinks Karsnajini. (BrSu, 3.1.9) 

As karma is determined by good conduct, it (conduct) is not purposeless. 
It is karma and not conduct which is the seed of new birth. 

But according to Badari:16 

(Conduct means) good and evil karmas only (eua). There is no 
real difference between conduct (carana) and karma. So 
residual karma is the cause of a new birth on the earth. 

The author of BrSu accepts this view. 

C. Speculation: Post-death state of the soul 

The topic begins with Badari’s assertion: 

To the karya Brahman (saguna Brahman or apara Brahman) 
the souls are led, on account of the possibility of being the goal 
(gatyupa-patteh).17 

Badari means to say that by karya, saguna or apara Brahman is 
implied the possibility of the act of going, if the hypothesis of Brahma- 
loka and the soul’s journey through the moon, etc., is presumed. As the 
Brahman is a cause or nirguna Brahman is all-pervading and is the 
inner-soul (antar&tman) of all, the hypothesis of‘going to’ is untenable. 

Sankara accepts this view in the conclusion of his commentary on 
this sutra.18 

Ramanuja (as interpreted by Karmarkar) on this su.tra: 

Not, indeed, in the case of the worshipper of the Highest 
Brahman which is perfect all around, omniscient, all-pervading, 
the dtman of all, is appropriate in going to another region to 
attain to it (para-Brahman).'9 
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Ramanuja does not believe in complete merger of the soul with the 
Brahman. 

d. Released Souls: Embodied or Bodyless 

The possession of Will means the released soul has a mind. But Badari 
says he has not the organs or the body (abhauam) as it is said in the 
scriptures (Chandogya Upanisad, 8.12.5) the mind is his divine eye 

wherewith he rejoices: 

manasa eva etan kaman pas'yan ramate 
— Chandogya Upanisad, 8.12.5 

Radhakrishnan says that such a soul possesses mind only and not the 
body (Brahma Sutra, p. 556). In the Ultimate stage of liberation the 
(bodyless) soul returns to this natural stage (Brahmahood). 

Vallabhacarya: According to pusti-marga one gets a body from 

God. Therewith the soul enjoys the bliss of bhajana (Devotion). 

6. JAIMINl 

Jaimini was one of the the greatest acaryas of the pr e-BrSu period. A 
branch of Samaveda, a Brahmana work, and an Upanisad and Grhya 
Sutra are associated with his name. The tradition, however, confirms 
that he wrote the following works: 

(1) (Purva) Mimamsa Sutra, (2) Deuatakanda and (3) Sariraka 

Sutra. 

Upavarsa and Bodhayana, wrote commentaries on his Mimamsa 
Sutra but they are superseded by Sabarasvamin who, in his Bhasya, 
mentions the names of these precursors. Suresvara believes that 
Jaimini wrote a Saririka Sutra and quotes the first two sutras found in 
the extantBrSu, though Jaimini’s Brahma Sutra has not come down to 
us. 

The BrSu quotes Jaimini at the following places: 1.2.28, 1.2.31, 
1.3.31,1.4.18,3.2.40,3.4.2,3.4.18,3.4.40,4.3.12,4.4.5, and 4.4.11. 

The name of the topic and Jaimini’s opinion on each of them is as 

follows: 
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BrSu, 1.2.28 

The topic is whether Vaisvanara in Chandogya Upanisad, (V. 1.18) 
means Brahman,Jaimini says “There is no contradiction even if the 
Supreme Selfis taken as the object to worship (as Vaisvanara) directly.® 

BrSu, 1.2.31: The dimension of God — a span 

Jaimini: (God is said to be aspan in lengthjon account ofthe imaginative 
identification. What Jaimini means “it is proper to call the Supreme 
Self(pra<fcamdtra)ofthelengthofaspanforthepurposeofmeditation". 

Hence Chandogya’s (5.11-18) statement.21 

BrSu, 1.3.31 

The topic is about the eligibility of gods for the knowledge of the 
Brahman. Jaimini says: “On account of the impossibility (of the gods 

having a right to the knowledge of) the honey and the rest, (gods) are 
not eligible because they cannot themselves become the object of their 
own meditation.22 

BrSu, 1-4-18: Topic: Causality of the Brahman 

According to Kausitaki Upanisad (4.19) the Maker (Creator) of the 
world alone should be known. But it is the individual Soul, prana (chief 
vital breath or the Supeme Soul) that is to be so known. Jaimini says: 
Even if we presume that it is a reference to individual soul, it is only to 
indicate the knowledge of the Brahman. The self exists beyond (life 
principle and the jiua (individual Soul).23 

The topic is whether the merits or demerits (for one's karma s) conferred 
by God or they are the automatic results of the karmus of the person 

concerned. 

Jaimini holds that religious merits (is what brings about the fruits 

of karma s). The scriptural injunctions such as suargakamo yajeta gives 
no scope to an outside agent like God to impart the fruit.® He takes his 
stand onthpanurimthaorvinPurvaMimamsdSutra, 2.1.5. Badarayana 
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refutes it in the next Sutra (BrSii, 3.2.41). 

35 

3.4.2: Topic: The knowledge of Brahman is independent and not 

subordinate to Karma 

In the previous sutra (3.4.1) of Badarayana on the srtrength of 
Chandogya Upanisad (7.1.3), states that the knowledge of Brahman 
leads to liberation and is not a part of sacrificial karmas. As against 
this, Jaimini says:25 The Self is in a supplementary position to karma 
(s'esatvat). Hence (the statement as to the fruits of knowledge of the 
Self) are mere praise of the Agent even as in other cases. In plain words, 
for Jaimini the knowledge of the Self has no independent fruit of its own 

because the knowledge of the self as the agent in all actions stands in 
subordinate relation to action (ritual). Jaimini is rather biased to 

ritualitic karmas. 

3.4.18: Topic: Prescription of only Bralimavidya in Samsara 

Regarding preservation of Knowledge (Brahmavidya) in the state of 
samsara, Jaimini opposes samnyasa, for Upanisads like the Chandogya, 
2.23.1, only refer to samnyasa and there is no injunction (to take it). 

Other texts condemn it.26 

3.4.40: Topic: Non-reversion from Samnyasa to the previous stage 

Jaimini says that one who has entered the saihnyasa stage cannot go 
back to the previous stages of life, for the texts (Srutis) do not speak of 
reversion but only of ascent to the higher stages of life.27 

4.3.12: Topic: The Devayana Path leads to Saguna Brahma 

Souls are led to the highest (Brahman). When two meanings are 
possible, the higher one should be preferred.28 Bra/imnn can mean the 
higher and lower. Jaimini says that the higher meaning should be 

adopted vide Chandogya Upanisad, 4.15.5. 

4.4.5: The Topic: Characteristics of the released Soul 

Jaimini asserts that (the released soul exists) as possessed ofthe nature 
of the Brahman as mentioned in the Chandogya Upanisad (8.7.1). 
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Jaimini thinks that the released soul is like the Brahman in nature.-” 
It possesses qualities mentioned in the Chandogya Upanisad (8.7.1). 

The soul which is free from evil, free from old age, free from 
death, free from grief, free from hunger and thirst, whose 
desire is real, whose thought is real. For such there is freedom 
in all the world. 

4.4.11: The Topic: Released souls — embodied or disembodied 

Released souls are embodied or disembodied according to their will. 
Jaimini thinks that there is presence of the body and sense-organs 
because the scriptures desire capacity to asssume diverse forms.30 

Whatever be the impressions earned by the expression of diverse 
views of Jaimini, he, though author of the Purua Mimamsa, was also 
deepely studied in Upanisads or Vedanta (Uttar a-Mimamsa). 

7. KARSNAJINI 

Karsnajini is mentioned in Mimamsa Sutra (4.3.17) and Katydyana 
Srauta Sutra. He seems to be an expert in ritual. 

The topic is the determination of new birth according to karmas. 

Karsnajini says: If it be said that depending upon conduct (in this 
world one attains various births) it is not so. The word conduct (carana) 
in the BrSii (III. 1.9) refers to the remainder of the karma. The man who 
does not perform good conduct cannot obtain food reward even if he 
does carry out the rituals. This idea is confirmed later in Vasistha Smrti 
(6.3) which says “The Vedas do not purify the man who is devoid of good 

conduct and good conduct determines karma and is therefore not 
purposeless.” In BrSu, III.1.11 Badari clarifies ‘there is no difference 
between conduct or carana and karma’. 

Kcisa Krtsna or Kasakrtsni 

There are two spellings of this acarya's name — Kasakrtsna and 
Kasakrtsni but they are the names of the same teacher. Kas'akrtsna 
was a Vedic scholar. Bhatta Bhaskara Mis'ra mentions him along with 

Yaska. His name occurs in Baudhayana Grhya Sutra. The Katydyana 
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Srauta Sutra mentions him along with ancient teachers like Badan 
and Karsnajini. Patanjali mentions him as a Mimamsa writer and the 
students of that Mimamsa were called Kds'akrtsnas, a form accepted as 
ancient one and therefore, an accepted form in Kasika (on Panini 
4.3.3.01). Helaraja, a commentator on Bhartrhari’s Vakyapadiya 
attributes a grammatical work to Kasakrtsna. 

The BrSu knows him as a philosopher and accepts his views on the 
relation between the individual self and the Supreme Soul. 

Before accepting Kasakrtsna’s view as Siddhanta BrSu quoted the 
views of As'marathya, and Audulomi. By the term avasthiteh in the 
sutra 1.4.22, Kasakrtsna means the relation between the individual 
self and the Supreme Self are not of complete non-difference but the 
individual self is a part of iamsa), i.e. a constitutent of the Higher Self.:il 
For in BrSu, 2.3.43 lamso nana-vyapadesat, etc.’ suggests that the soul 
is a part of the Brahman, as the sparks are of fire. In the Sruti there are 
statements showing difference and non-difference in the Soul and the 
Brahman (Bhedabheda) and that the individual self is only an aiiisa, 
a constitutent part of the Brahman. 

The Bhedabheda-Vada of Kasakrtsna influenced later acaryas 
like Bhaskara and Vallabha. 

The contribution of the Brahma Sutrapurua teachers is generally 
passed over in histories of Indian philosophy. As they have influenced 
later philosophers liked Bhaskara, Vallabha and others, their specific 
contribution is noted here. 

Notes 

1. Radhakrishnan — The Brahma Sutra, Introduction, pp. 23-24. 

2. rU-HIr^ yI H yfrTi: I <4tTk I 

— AB on BrSa, 1.2.32, Vol. II, p. 600 

3. 3TTc*TT 3ft Rifled: .... JJtT, 

■Rrf, fST^TTcT fSfyTTH *rafcT| 

— affnnTVVcR juPlUti, 4.5.6 

4. See The concluding portion of AB on BrSu, 1.4.23 Vallabhacarya’s 

final conclusion: ^fdumwi l H 

i 
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5. 

6. 

7. 

8. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

WiIhi: I 

— BrSu, 3.4.44 

3TrffcNlH. 3TT^rftft: I rfFT % yftfhHd I 

— BrSa, 3.4.45 

irshRlw^fT TTcf I 

— BrSu, 1.4.21 

Major commentaries on the BrSu on this sutra quote the following 

verse in support of their view: 

qqT : hmsJw ‘iwjif-n Hsgiti i 

TTOT PagM ffajrT>: rTTHUT utiMMqld fgctiHj I 

trg xl rj I 

Mrtiwa tj q ilgjifw ^{jnW'Hiqn: 11 

— TjFzzrrnf quoted in Viwfl, l 4.21 

rtaPrlU**<l^ui r1glrH>airaig ?frT 3Tf^HTfil: I 

— BrSu, 4.4.6 

smuTsu^rurmn' famr r<aH<^(ciyii«hi>4'*icq: i 

— 8.7.1 

irft cl .... <4<-rc*n TJcf yigviMiaHp^naHimi^ii ^ikhmim 

— isi-^bu 5.18.1 

^WgR: I 

— BrSu, 1.2.30 

muflq-rHun 3rwn?TT f mu fan 4ifamu£iH i.wj 

u g^q-rTTUTT (of bad conduct) 3T«jmr ? qrcqr (low) difHMmiu-1.1 

— iSi<l'u 5.10.7 

■qrwrf^frT ^T, •iMngTUTTsJfrf qiTSrrffjfaf: I 

— BrSu, 3.1.9 

TTqfrT ^ ctlgR: I 

— BrSu, 3.1.11 

<+i(4 effijfTTR 'ir^yy-rl: I 

— BrSu, 4.3.7 

3TFI f? wpt MtioqfTS^M^ejrl, yiyi«aT^t<ivl H rT mfwi ^{URn 7F?Rq 

M-doqfU 'ifW q ehc^d I 

— Sankara on BrSu,4.3.7, p, 880 
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19. 

20. 

21. 

22. 

23. 

24. 

25. 

I 

— Ramanuja on Ibid., Vol. III. p. 1026 

Wi: I 

— BrSa, 1.2.28 

— BrSu, 1.2.31 

TT£eiiP(;c<s^l^eii<;'i(MehK 'HIhPi: I 

— BrSu, 1.3.31 

3T?jm h ■^ffcrf=T: yjHoqwsURmimfa i 

— BrSu, 1.4.18 

sr4 i 

— BrSu, 3.2.40 

ymrcIM UhHlvidldl ^P«*Pn ^PhPH: I 

26. 

27. 

28. 

30. 

31. 

M<IMVf vrtfHpl<ff I 

-BrSu, 3.4.18 

— BrSu, 3.4.40 

ur ^rnri^^i 

— BrSu, 4.3.12 

— BrSd, 4.4.5 

mcf ^PuPHpcU^urmcTj 

-BrSa, 4.4.11 

^qfwriRrfl chivnjirH: I 

— BrSu, 1.4.22 
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Pre-Vallabha Vedanta Thought 

We have seen that the Brahma Sutras (BrSu) were called the Vedanta 
Sutra, as they dealt with the topics in the Upanisads which formed the 
last part of theVedic literature, the other previous parts beingSumhita, 
Brahmana and Aranyakas. In the Upanisads, there were two main 
thought-currents — one affirming the identity of the Brahman, the 
individual soul and the world, and the other which distinguished 

between them inter se. Some teachers attempted to reconcile these 
different views. Badarayana was the last author and probably a 
successful one in synthesizing them. He arranged the different 

Upanisadic views under separate sections or titles and presented them 
in laconic but intelligible sutras. As some of the views stated to be those 
of Badarayana were not accepted as siddhanta in the BrSu, the 
redactor of the present BrSu must be different than Badarayana. 
Badarayana, however, deserves the credit of presenting a coherent 
view of those bygone philosophical debates. 

As a background of the philosophical contribution ofVallabhacarya, 

it is necessary to take a bird’s-eye view of the philosophical debate that 
took place before Vallabhacarya. In this debate, the pattern of thought 
about the relation of God, man and the world was more important than 
the designation of the God as Siva, Visnu, Sakti, etc. Hence, though 
Vallabhacarya was a Vaisnava, contribution of Vaisnava and non- 
Vaisnava acaryas before Vallabhacarya are briefly noted. 

Gaudapada 
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teacher, Gaudapada. Little historicalinformationabouthimisavailable. 
Though a number ofworks are attributed to him, theMandukyaKarika 
is the only work that is accepted as his contribution to Vedanta. Some 
karikas from that work are quoted as purva-paksa by the Buddhist 
philosopher Bhavaviveka or Bhavya' (circa ad 490-520). It leads us to 
fix the probable date of Gaudapada and that of Sankaracarya. 

As Gaudapada wrote his karikas earlier than Bhavya’s work, 
Gaudapada’s date is automatically confirmed. And also the date of the 
pupil’s (Govinda Yati) pupil,viz., Sankara. A generation is regarded as 
a period of 30 years. So Sankara lived 60 years after Gaudapada in 
area ad 550 (ad 490 + 60). I hope scholars will reconsider the erroneous 
date of Sankara, viz., ad 788. As is well-known, Brahmanism and 
Buddhism shared the philosophic thoughts of Upanisads and used 
common terms, sometimes with different implications. Hence some 
scholars like S.N. Dasgupta seem to regard Gaudapada a Buddhist, but 

other scholars likeT.M.P.Mahadevan (Gaudapdcia, A Study in Advaita 
Vedanta, Madras, 1952), S. Roy (Heritage of Sankara, Allahabad, 1968) 
have shown that Gaudapada’s Advaita and Nagarjuna’s Advaya are 
not the same and the apparent similarities in karikas of Gaudapada 
and Nagarjuna are deceptive. Lastly the very fact that the Buddhist 
philosopher Bhavya quotes Gaudapada as purva-paksa is enough to 
show that he (Gaudapada) is not a Buddhist. Gaudapada is credited to 
have written a number of works such as the commentary on Samkhya 
Karikas, but the only authentic work generally accepted as such is his 
Mandukya Karikas. 

This work is divided into four parts or sections: 

1. Agama: This explains the text of the Mandukya Upanisad. He 
shows that his views have the sanction of the Sruti and are 
reinforced by reason. 

2. Vciitathya: It shows the phenomenal nature of the world. 

3. This establishes the Advaita theory. 

4. Alate-Santi (Extinguishing the circle of a fire-brand). 

When a torch or a stick burning at the end is whirled in a circle, it 
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gives the illusion of a circle offire, so is the multiplicity of the world and 
proves the Advaitic position about the reality of the Soul. 

To state briefly: 

Gaudapada holds: 

(1) The doctrine of Ajali 

Nothing comes into being (Mandukya Karikh, IV-19) 

(2) All the appearances (dharmas) are like the Vacuous sky 
(gaganopama) 

(3) Duality is distinction imposed on the non-dual (advaita) by 
maya. 

Whatever has a beginning has an end, hence unreal. The Brahman 
is kutastha (unchanging). Causality is a false notion. Things are 
produced apparently and not in reality. 

Gaudapada, the staunch exponent of the Advaita Vedanta says 
that the Advaita Vedanta (Asparsa Yoga) is pleasing to all and hostile 
to none.2 

Sankara 

Though there is considerable similarity in the views of the Saiva and 
Vaisnava Monists, Saiva and Vaisnava Dualists, etc., they did not 
inter-borrow as it is the practice in India to quote only from one’s own 
purva suns (preceding authors) and NOT from those from the other 
alien schools. Even in telling a common narrative such as the story of 
Rama, Svetambara Jain authors mention or refer to their pUrva suris 
and not to Digambara writers and vice-versa. 

Like Saiva philosophers, Sankara probed mainlyproblems relating 
to the following: 

(i) The Ultimare Reality 

(ii) The Individual Soul 

(iii) The Phenomenal World 
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THE ULTIMATE REALITY 

According to Sankara, the Brahman is the Ultimare Reality (brahma 
satyam). It is one, non-dual. It is sat (the Reality, existence), cit (pure 
consciousness) and ananda (bliss). Sat-cit-ananda constitute the very 
nature of the Brahman and not its qualities. The Brahman is both 
immanent and transcendent to the phenomenal world. Hence, 
Upanisads hold that the Absolute can be described by the words: Not 
this’, ‘Not that’ (neti, neti) and by the negatively worded epithets 
nirguna, nirakara, etc. Some acdryas interpret the first as devoid of the 
qualities of prakrti, viz., sattva, rajas, tamas; some, as devoid of 
unacceptable qualities (heya-gunas). Some raise objection to the term 
nirakara as saints or mystics visualize in their meditation innumerable 
forms of the Lord. Does nirakara mean ‘too innumerable to be counted 
or described’? About the Brahman, Sankara adopts the Upanisadic 
view that one teaches it without speaking (avacanena eva anubhauan 
uvaca) as the Brahman is not only incomprehensible but also 
indescribable. The BrahmanicalAoad/ifite Gita states that the Brahman 
is beyond both Dvaita and Advaita.3 The great Buddhist teacher 
Nagarjuna seems to have reached to a similar conclusion about the 

nature of reality (see the Madhyamaka Kdrikas quoted in the Notes).4 

The Date 

As I have shown above, that due to Gaudapada’ precedence in time, to 
the B uddhist philosopher Bhavya or Bhavaviveka (ad 490-520), Sankara 
should be located in the sixth century ad and not in the eighth century 
(ad 788) as is presumed by modern scholars. 

After Gaudapada, Sankara is the earliest Vaisnava scholar who set 
the Monist (Advaita) school on solid foundations. I call Sankara a 
Vaisnava as his spiritual genealogy (guru-parampara) starts from 
Visnu. 

There is another view which regards a person Vaisnava who 
considers Visnu as the Supreme Reality and a Saiva who regards Siva 
as the highest reality. As Visnu and Siva are the names of the same 
Supreme Reality, the para-Brahman, there is no need to emphasize 
differences such as Saiva and Vaisnava. 
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It isinteres ting tonotethatallgreatVaisnava teachers—Sankara, 
Ramanuja, Madhva, Vallabha hail from, the Dravidian-speaking south. 
Like Saivite teachers, these Vaisnava teachers have established their 
particular philosophical school (e.g., Monism, Dualism, etc.) while 
probing the main problems about the nature, relations, etc., of (i) the 
Ultimate Reality, (ii) The individual soul, (iii) The phenomenal world. 

Sankara’s views about the nature, etc., of the Ultimate Reality are 

noted above. 

THE INDIVIDUAL SOUL 

About ‘Individual Soul’, Sankara is firmly of the opinion that the 
individual soul (jiva) is the Brahman and is not different from it.5 

THE PHENOMENAL WORLD 

About the phenomenal world, Sankara uses two terms: (i) Maya and (ii) 
V'warta. I am only stating Sankara’s views. Sankara never calls himself 
maya-vadin. He calls himself aupanisada and his doctrine as 
aupanisada darsana Vide His Bhasya on BrSu, II.2.10 and II.1.9 

In Sankara’s writings, the term maya denotes the following: 

(1) The phenomenal character of the world. 

(2) The incomprehensibility of the relation between the Ultimate 
Reality (Brahman) and the world of Plurality. 

(3) The Brahman as the cause of the world as it (world) rests on 

the Brahman. 

(4) The Principle which is assumed to account for the appearance 
of the Brahman as the world. 

(5) If the concept of the empirical world is logically analysed, one 
arrives at the concept of Isuara who has the power of self- 
expression. This power or Energy is called may a. 

Sankara’s concepts of maya may be compared with the maya 
concept ofthe Buddhistphilosopher Nagarjuna. He regards the concepts 
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of origination, existence and annihilation of the nature of maya, 

dreams or fairy castles in the heaven.1 

As Sankara is a refuter of Nagarjuna’s sunyavada, he should not 
be accused as a borrower from Nagarjuna. 

Saivas had no need for such a complicated theory, as Para-Siva (the 
Supreme Reality) has powers of knowledge (prakas'a) and Creativity 
(vimarsa). Siva can create, maintain and destroy anything by his sheer 
Will Power without any material (upadana) and instrument — a 
doctrinewhichremindsusofVallabhacarya'sconceptof Para-Brahman. 

Vivarta 

Vivarta is ‘apparent modification’, explains Svami Viresvarananda in 
his introduction to Brahma Sutra-Srlbhasya (pp. Ixxiv or 74): 

There is a view current that Vedanta Sutras propound a 
theistic philosophy whatever be the nature of it and never 
Sankara’s Monism. 

This view is not justified due to the fact that very many Brahma Sutras 
... clearly point to vivarta-vada 

In the first sutra (BrSu, 1.1.1) knowledge is intuitive knowledge 
attained through hearing (sravana), reasoning (manana) and 

meditation (nidid/iydsamiKhatleadstosuch knowledge which destroys 
the ignorance about Brahman, resulting in release (from samsara). So, 
importance given to bhakti and grace by theistic commentators does 
not seem to be justified. Many sutras clearly point to vivarta-vada (e.g., 
BrSu, 1.4.23, 11.1. 14.20, II.3.50, III.2.18). The last two show that the 
author of BrSu) must have had vivarta-vada (apparent modification) 
and not parinama-vada (actual modification) in view. 

The fact is, Upanisads do not teach any particular doctrine. The 
doctrines expressed (as their contexts show) are for different levels. 

In the introduction to BrSu Radhakrishnan says: 

Even according to Sankara The World is not non-existent. 
Brahman with its mdya power is the cause of the world. The 
world has a relative empirical existence. 
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Sankara, the theist, believes in personal God and describes the different 

attributes of the deity, be it Visnu, Siva or Sakti. His stotras, the 
outpouring of the heart of an ardent devotee, are recited everyday by 
many people. Acceptance of saguna or apara Brahman is the ground 
reality. The aspirants are taken step by step to the Ultimate truth from 
Dualism to qualified Monism and finally to Monism where they realize 
their identity with the Brahman. 

Vallabhacarya’s View 

Vallabhacarya’s views regarding the Supreme Reality Krsna, the 
individual soul and the world are discussed in the following chapters in 
details, it will not be out of place to show the differences between 
Sankara and Vallabha as both of them are bracketed as Monists. 
According to Vallabhacarya: 

1. TheBrahman is attributeless and yet possess all non-material 
(or prakata) auspicious qualities. 

2. In the Brahman all contradictions are resolved (paraspara- 
viruddha-gunas'raya). 

3. It is essentially sat (Existence), cit (Consciousness) and ananda 
(Bliss) and has no connection with maya. 

4. The world is neither illusory nor is different from the Brahma. 
The relation between the Brahma and the world is one of 
identity (sarvam khalu idam brahma). 

5. Both sentient and insentient beings are Brahman in essence 
but in the sentient, Bliss aspect of the Brahman is withheld 
and in the non-sentient, knowledge or consciousness and bliss 
are withheld. When these aspects which are withheld appear 
in them, they become one with the Brahman. It is especially 
the bliss-aspect by gaining which they become identical with 
the Brahma. 

Bhaskara (ad 1000) 

Bhaskara strongly refutes Sankara’s maya-vada. He asserts that the 

maya-mda is the brain-child of Sankara and has no basis in the Sruti. 
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Those who adopt maya-vada are Buddhists6 — a baseless criticism as 
shown in the previous section. The Brahman is the Supreme Reality. It 
is both material and efficient cause of the Universe. The Brahman has 
two forms.9 

(i) Karana rdpa (Causal) and 

(ii) Karya rupa (the Effect) 

The causal form of the Brahman is the original, while the effect 

formis due to upadfu's(limitingadjuncts)andis, therefore, adventitious 
(agantuka)yet real. The difference between the two is that theBrahman 
as the cause, is eternal forever, while the effect—Brahman is real but 
temporary (anitya). In the causal state the Brahman and the world are 
identical but in the effect stage, the Brahman and the Universe are 
different. 

The Brahman is Pure Being (sat-laksana), Pure Knowledge, 
omniscient, omnipotent. The Brahman is the essence of the Universe 
but not vice-versa. 

Bhaskara rejects the Paiicaratra theory of four uyilhas. He regards 
Upavarsacarya as the founder of the school (sampradaya—pravartaka) 
and advises the performance of duties laid down in the Purva-Mimamsa 
necessary before the study of the BrSu. Mere knowledge of scriptures 
is not enough for mukti. He advocates ‘Coordination of karma and 

Knowledge’ (karma-jhana-samuccaya). Reis propagatorolbhedabheda 
and as such is a follower of Asmarathya. 

Ramanuja (ad 1017-1127) 

Ramanuja is the chief exponent of Visistadvaita philosophy. 
Radhakrishnan points out that ‘qualified non-dualism’ is not the 
correct rendering of the term visistadvaita. It is vis'istasya advaita, the 
non-dualism of the differences. It holds the unity of the conscious (cit) 
and the non-conscious, unintelligent (acit) with and in God whose body 
they constitute. 

Radhakrishnan believes that the word brahma-sutra in the 
Bhagavad Gita (13-4)10 supports the view that Badarayana seems to be 
a theist rather than an absolutist." 
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Ramanuja’s magnum opus is his monumental commentary 
Bhasya on the BrSu. His philosophy is influenced by the Bhagavata 
doctrine, the bhakti cult of Alwars (Vaisnavaite Tamil saints). He 
synthesizes the old Alwar prabandhas with the theistic portion of old 
Upanisads, the Bhagavata, the Pancaratra Agamas as approved by 

BrSu, 2.2.41 and 42. 

According to Ramanuja, the Supreme Reality, the all-embracing 
Being called the Brahman is the mightiest Self. He is free from 
impurities and is endowed with auspicious qualities. He is omniscient 
and merciful. He is not nirvis'esu (attributesless) as believed by Sankara, 
Ramanuja regards theBra/imcm,7skjra,NarayanaandVisnuidentical. 

He postulates the Brahman qualified by the world of sentient (at) and 
non-sentient tacit) as its body under all conditions, viz., karana and 
karya (causal and an effect). Svami Viresvarananda sums up the 

substance of the Sri Bhasya as follows: 

The substance of the Sri Bhasya may be stated in four synoptic 

propositions: 

(1) Itis a reasoned and critical reconstruction ofthe philosophy 
of Upanisads with due appropriation of other sources of 
knowledge such as perception and inference and the 

supplementary scriptures. 

(2) The reconstruction presents Ultimate Reality, Brahman, 
the Supreme spirit, as the transcendent repository of all 
perfections and as holding as its own embodiment the 
totality of finite existence, sentient and insentient. 

(3) The pathway to the final good of life is the blissful 
communion with the Brahman by way of devout and 
loving contemplation named bhakti, facilitated by a life of 
virtue and founded on assumed philosophical 

understanding. 

(4) The end attained through that means is the eternal 
experience of Brahman, with all the plentitude and 
eternity which only that experience can bring to the 
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individual personality. It is the Supreme ecstasy of life in 

God.'1 

The importance of the Sri Bhasya lies in the amplitude of its 
substantiation of these fundamentals. 

The following special concepts of Ramanuja are worth noting: 

(1) Ramanuja interprets the famous maha-uakya ‘tat tvarn asi' 
(That thou art) as oneness (with Brahman) without losing the 

distinctive characteristics denoted by the two words — that 
and thou. 

(2) In the moksa stage, the soul enjoys its individuality. He 
participates in the qualities of Isoara except the creation and 
control of the world. Vedanta Des'ika, however, thinks mukti 

(moksa) is servitude to God. 

(3) The way of moksa is bhakti and prapatti (complete surrender 
to the will of God). 

Ramanuja had such a broad outlook that he admitted into the 
Vaisnava fold Jains, Buddhists, s'udras and even untouchables.13 In a 
way Ramanuja was a source of inspiration to later saints like 
Ramananda, Kablr and others. 

Madhva (ad 1238) 

Next to Ramanuja, Madhva made an important contribution to Indian 

philosophy — the establishement of Dualism or rather Dualistic 
Pluralism. Madhva deserves special attention as Vallabhacarya’s 
teachers were followers of Madhva. Madhva refuted Sankara’s non¬ 
dualism (Adoaita) and established the reality of the Personal God, 
Plurality of the world and the difference between individual souls and 
the Brahman. The Brahman is the only independent existence and 
Knowledge in essence. It is called ‘indescribable’ or ‘unknowable’ as it 
cannot be fully described or known. The Brahman is not associated 
with gunas (sattva, rajas and tanias) of prakrti and is hence called 
nirguna (quality-less). 

Though Brahma’s infinite personality is beyond our comprehension, 

for His devotees He manifests Himself in finite from which is not 
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material. Matter (prakrti) is real and eternal but dependent on the 
Brahman. It undergoes modifications at the Will of he Brahman which 
is only an efficient cause. The Brahman is sentient and cannot be the 

creator of an insentient world. 

Like other schools of Indian Philosophy, Madhva holds that the 
soul’s are eternal (not created by the Brahman). They depend on the 
Lord who guides them to moksa—a positive blissful stage in which the 
soul does not lose his independentindividuality. Madhva advocates the 
Semitic doctrine of eternal hell to the wicked.1,1 

In a period dominated by great advocates of Sankara’s theory of 
non-dualism, the credit of repudiating that doctrine, establishment of 
the reality of a Personal God, of Plurality of the world and difference 
between the Brahman and the souls, goes to Madhva (though he was an 
ascetic of Sankara school) and to his followers like Jayatirtha. 

There have been great teachers like Yadava Prakasa, Nimbarka 
and others before Vallabha. It will, however, require a separate book to 
trace in full the evolution of philosophical thought before Vallabha. As 
this is a small compendium of Vallabhacarya’s Brahma-Vada, I have 
limited myself to the main tenets of four prominent teachers, viz., 
Sankara, Bhaskara, Ramanuja and Madhva. These teachers are 
regarded as the most prominent exponents (though not founders) of the 
main schools ofVeda-based) Indian Philosophy, viz., Monism (advaita), 
difference-cum-non-difference (bliedabheda), Qualified Monism 
(uis'sstadvaita) and Dualism or Pluralistic Dualism (.duaita). 

It is on such a background that Vallabhacarya established his 
theory of Sudhaduaita or Brahma-vcida. Whatfollowsis a non-technical 
popular presentation of Vallabacarya’s thought on the nature of the 
Supreme Reality, Man and the Wolrd and not a critique of his philosophy. 
I may, however, notice two Saiva teachers. 

Srikantha (circa ad 1300) 

Srikantha is a Saiva visistaduaitin. He was probably a contemporary 
of Ramanuja, though his commentator Appaya Diksit suggests that 

Ramanuja follows Srikantha. He calls his commentary on the BrSu as 
Brahma-Mimamsa Bhasya or Aupanisadi Mlmamsa, though he has 
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freely used Agamas as authoritative texts along with Sruti. Though 
mainly a supporter of Visistadvaita doctrine, he tilts to Advaita in 
interpreting some sutras (see G.V. Tagare — Saiva Bars'arm, pp. 162- 
64) and particularly to Kasmir Saivism. 

God does not transform himself into the world but it is His Sakti 
which manifests herself as the world. He is both Knowledge and 
Knower. His cit sakti consists of knowledge (jhana), volition (iccha) and 
action (kriya). His acit-sakti consists of elements like earth, water, etc., 
the cit and acit, — Non-difference between the Brahman and Prapahca 
means mutual interdependence and not identity. The Universe is 
Brahma-parinama, i.e. transfiguration of His cit-s’akti. 

The soul is an eternal and real substance, doer, an enjoyer, an 
active agent, atomic in size. God only helps the realization of each one’s 
wishes. He is neither cruel nor partial. 

Meditation of the Lord in his own nature leads to liberation 
directly and immediately. 

Moksa: The grace of the Lord is the essential prerequisite for 
moksa. The freed souls are omniscient, independent, similar to the 
Lord but not identical with Him, for the soul is atomic and the Lord is 
all-pervading. Liberation is after death. There is no jluan-mukti 

according to Srikanta. The infulence of Kasmir Saivism is strong on 

Srikantha. 

Sripati Pandit (ad 1500?) 

Srlpati Pandit, an Andhra brahmana from Vijayavada wrote a 
commentary on the BrSu from difference-cum-non-difference 
(dvaitcidvaita) point of view. As a Saiva, he admitted the authority of 
twenty-eight Saiva Agamas but not of Tantric texts like Ramanuja. He 
accepts unity in duality on the analogy of a serpent and its coils. Para- 
Siva or the Brahman is the primary cause of everything and as such the 
reality of the world (BrSu, 11.22.28). This sutra maintains the existence 
of external objects due to their perception. This repudiates the mayo. 

doctrine which holds all objects illusory and non-existent. He explains 
that as Siva is their upadana karana, they are not mithya (illusory) 
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(1.1.1). He repudiates Sankara’s theory of world appearances and 

formless Brahman as unworthy of acceptance (1.1.20). 

The soul is beginningless, atom-like, bound down by maya but has 

the freedom to act and realise Siva. 

Moksa 

So long a soul is fettered by maya, there is Duaita (Duality or difference) 

between the soul and the Brahman, the freed soul is Siva-like in form 
(siva-sarupya), omniscient but retains his individuality. Jwa and 
Brahman are different from each other but in the progressive six stages 
— sat-sthala —jiva attains Brahmahood with the grace of God and 
guru. On the analogy of bhramara-klta-nyaya, the individual soul 

attains the nature of Siva by worship and meditation. 

Sripati’s work forms a solid foundation to the Vira-Saiva Sect. 

We may sum up the names of the important pre-Vallabha teachers 

and their doctrines. 

Author 

1. Sankara (circa ad 700) 

2. Bhaskara (ad 1000) 

3. Ramanuja (ad 1017-1127) 

4. Madhva (c.1238) 

5. Srikantha (c.1300) 

6. Sripati Pandit (c.1500) 

Doctrine 

Kevaladvaita 

Bhedabheda 

Visistadvaita 

Duaita 

Saiua Visistadvaita 

Dvaitadvaita 

Notes 

1. Hakujui quoted by Hajime Nakamura in A History of Early Vedantic 

Philosophy, p. 183. 
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I, pp. 279 ff. 
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— TfJUlHch tfilRfttl, 7.34 

8. fc^-d^T TT^nf^R-fe-TTTfad mm*i emqul^ 3 rlichl^ oqiHigqP<i I 

— Bhaskara on BrSu, 1.4.25 

9. 7RJ, (= *umiwdi *wfw5n ^ Pg^uui araftsnuT I 

— BhSskara — BrSu, 1.1.4 

10. ygnErc^r > 

— BG, 13.4 

11. S. Radhaksishnan, Brahmasdtra, Intro., p. 46. 

12. Bratma Sutras — Sri Bhdsya by Svami ViresvaranSnda and Sv3mi 

Adidevananda (Advaita Ashram, Calcutta), pp. xxv-xxvi. 

13. S. Radhakrishnan, Brahma Sutra, Intro., p. 57. 

14. Ibid., p. 65 fn. 1 quotes from Madhva’s Mahabharata-Tatparya- 

nirnaya. 
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The Concept of the Deity 

Uptil now we have seen the main stages in the evolution of Indian 
thought with reference to the Deity, Man and the World. It was mainly 
with reference to the Upanisadic concepts to which we limited ourselves 
with occasional references to non-Vedic systems of thought. Our main 
object is to understand the elements of Brahma-Vada as taught by the 
great Acarya Vallabha. 

The term Brahma-Vada originally meant ‘religious discussion’ 
(with special reference to Vedic literature, specifically the Vedanta or 
the Upanisads). Later on it came to mean ‘Discussion on the Brahman’ 

(as the Brahman was the most important part of Upanisadic 
discussiouns). Sankara uses it as a technical term to mean the 
philosophical position of his school. In his commentary, he calls his 
school Aupanisada Darsana (BrSu, 2.2.10) and his doctrine Vedanta- 
Vada (BrSu, 1.4.22) but never maya-vada. It was his earliest critic, 
Bhaskara, exponent of ‘difference-cum-non-difference’ (bhedabheda- 
vada) who, probably as an opponent, called Sankara a mayd-vadin 
(Com. on BrSu, 2.1.14,4.4.14). As H. Jacobi points out: the maya-vada 
concept recognises the reality of the Brahman, the rest is completely 
phantasmagoric and false (JAOS, 1913, p. 52). But as Paul Deussen 
points out: “Sankara maintained the theory of the empirical reality of 
the external world” (The System of the Vedanta, p. 55, n.31, pp 241-44). 

Due to similarity betweeen some views in Sankara’s Vedanta and in the 
Mahayana Buddhism, Bhaskara, commenting upon BrSu, 2.2.29, calls 
maya-vadins as ‘dependent on Buddhism’ (Baudhha-matanuvadino 
mayavadinah). 
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But to distinguish Vallabhacarya’s Advaitic views from those of 
Sankara, we designate his doctrine as Suddhadvaita. The term means, 
‘Advaita uncontaminated by maya.' As Acarya Giridhara defines it:* 

It (the doctrine of Suddhadvaita) is called Pure, unsoiled with 
any contact with maya. The Brahman which is a cause as well 
as an effect in form (karya-karana-rupa) is pure and has no 

relation with maya. 

Suddhadvaita Martanda, W 27-28 

As stated in Vallabhacarya’s biographical sketch, Vallabhacarya, the 
promulgator of the Suddhadvaita school of philosophy, proclaimed 
himself as a follower ofVisnusvami of Kanci. It is said that Visnusvami 
belonged to the Rudra School of Vaisnavism and was a Dualist. He is 
credited to have written bhasyas on Prasthana Trayl, but nothing 
except seven verses attributed to him have come down to us (vide 
Appendix II). But they do not constitute an adequate basis for the great 
edifice of Suddhadvaita philosophy as expounded by Vallabhacarya. 

Visnusvami seems to be a historical person, as he is mentioned by 
Nabhadasa (himself a southerner) in the Bhaktmala (chappayya 48). 
The work was written in Samvat 1592 (Hindi Sahitya Kosa, part II, ed. 
by Dhirendra Varma, Samvat 2020). Varma records a hearsay 
information making Jnanadeva, Trilochana and Vallabha as followers 

ofVisnusvami. 

The sacred mantra communicated by Visnusvami for japa and 
medita tion is GopalaMantra. The mantras ofpusti-marga, promulgated 

by Vallabhacarya are: 

(1) Krsna tavasmi. 

Oh Krsna, I am yours (You are my Master) 

(2) Srikrsnah saranam mama. 

Krsna is my resort or shelter.1 

wv-'-wji -rri % vsi, ^ vrftranp i 
— frftUT in TffFpmrfrrg. W 27-28 
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Both Visnusvami and Vallabhacarya were ardent devotees of 

Krsna. Vallabhacarya, however, inherited it from his family tradition. 

Pramanas (Valid means of Knowledge) 

Philosophy is a search for true knowledge. True knowledge can be 
acquired through valid means of arriving at the truth in reality. They 
use the termprama for ‘true knowledge’ andpramana for Valid means 
of getting true knowledge’. All schools of Indian Philosophy, Vedic and 

non-Vedic have adopted these terms. 

The Buddhists regard pramanas as ‘valid avenues of knowledge 
that are not at variance with the Real’. Dharmakirti (c. ad 635) in his 
Pramana-Varttika regards pramanas as ‘the recognition of the 
uncognised’. According to Nyaya-Vaisesikas,pramana is ‘the unfailing 

source of true knowledge’. 

Number of Pramanas 

Different schools.of Indian Philosophy have adopted different number 
of pramanas from one, viz., pratyaksa (Perception) recognised by 
Carvakas upto six pramanas accepted by the Bhatta school of 

Mimariisakas. In between we have Vais'esikas who recognise only two, 
vizpratyaksa (perception) and anumana (Inference). Sariikhyas add 
the third pramana, viz., sabda (Testimony). Naiyayikas recognise four 
pramanas, viz., (1) pratyaksa (Perception), (2) anumana (Inference), 
(3) upumana (Comprison or Analogy), (4) sabda (Testimony). 

Prabhakara (Bhatta) Mlmamsakas add arthapatti (Initial Doubt) 
as the fifth pramana, while the other Mimamsa school, viz., that of 
Kumarila Bhatta, adds (anupalabadlii) as the sixth pramana. In 
Arthapatti there must be an initial doubt which is to be resolved later 
Anupalabdhi is non-perception and it is recognised to explain the 
apprehension of abhaua (non-existence). Thus it is an instrument to 

know what does not exist. 

Though the multiplicity of pramanas appears complex, we can 
reduce these six pramanas into three: (1) pratyaksa should include 
anupalabdhi as it is only the absence of pratyaksa (Perception), (2) 
anumana accommodates upamdna and arthapatti which are varieties 

of inference, (3) sabda. 
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By the way, I may point out that Mahaprabhu Caitanya, in his 
Das'a-Mula-Sloka remarks that Logic has no competence in determining 

the Ultimate Reality. The Vedas (sruti), as the record of higher mystical 
experience of sages, are the true guide (to comprehend Reality). 

Vallabhacarya’s Views 

Vallabhacarya recognises the following four pramanas: (1)pratyaksa 

(perception), (2) anumana (Inference), (3)aitihya (Tradition), (4) sruti 
— the corpus of Vedic literature including Samhitas, Brahmanas 
Aranyakas and Upanisads. 

Vallabhacarya specifically emphasizes Sruti (Vedas) as THE only 
pramana as they constitute the supernatural, in matters of supernatural 
subjects, self-evident, self-proved (svatah-siddha pramana)l (see 
TON, 1.7). 

In Srutis, Samhita, Brahmana and Aranayaka comprise the 
ritualistic section (karma-kanda), while Upanisads (the older strata) 
constitute the philosophical section (jhana-kanda). As these are 
dharmas (Attributes) of Paramatman, these two are in a way one and 
the same. These two kandas being complementary to each other are 
regarded as identical.2 According to Vallabhacarya, the authoritative 
texts under s'abda are the Bhagavad Gita (BG) the Brahma Sutras 
(BrSu) and the Bhagauata Purina (BhP) in general.3 

In the case of BhP, Vallabhacarya regards that only the meditational 
part (samadhi bhasa) of Vyasa, should be regarded as authoritative. 
While explaining what he means by samadi bhasa, Vallabhacarya 
excludes the following portion from the BhP as unauthoritative. 

(1) Ordinary description or narrative, e.g. 

atha usasi upavrttayam 

When it dawned —-BhP, X.70.1 

(2) Quotations or what is heard from others: 

srutarh dvaipayana-mukhat 

Heard from the mouth (i.e. oral speech) of Dvaipayana 
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Thus by samadhi bhasa of Vyasa, Vallabhacarya means what 
Vyasa expressed after experiencing it while in a trance (samadhi)9 or 
philosophical verses. 

The words caiva added after Vyasa-Sutrani, i.e. Brahma Sutra in 
TDN, 1.7 imply the Purva-Mimamsa sastra of Jaimini. Vallabhacarya 
is credited to have written a commentary on those sutras. 

Traditionally, logic or reasoning was given a secondary place in 
search of spiritual reality. This (spiritual) knowledge cannot be obtained 

by Logic or reasoning (tarka),s declares the Katha Upanisad (II.7). 
BrSu (2.1.11) regards tarka as of‘ill-foundation’ (a-pratisthana). In 
explaining the reason for tarka being declared ‘unfounded’, Ramanuja 
says,. “Theories based on human reasoning are liable to be upset or 
modified by people more skilled in reasoning(as found in the disputation 
of other sects).6 Vallabhacarya endorses the same view.’ 

Gradation of Pramanas 

Out of pramanas recognised by Vallabhacarya, namely the Vedas, the 
Bhagaoad Gita, the Brahma Sutras and the Bhagauata Purana, the 
consecutively latter pramana removes doubts that have remained in 
spite of the previous pramanaY Whatever does not conform to the 
consensus of these (even ifit be the Manusmpti) is not a pramana8 in the 
matter of the subjects dealt in the Sastrartha Prakarana (of TDN) and 
notin themntterofVarands'ramacdra-laksana-dharma(Sarvanirnaya 
Prakarana of TDN). 

Prameya: The Brahman: Krsna 

The Ultimate Reality to be ascertained by the pramanas is the Para 
Brahman or Sri Krsna, as he devoutly designates it. Krsna was the 
hereditary deity in his family. Krsna is called the Brahman in the 
Vedanta. Paramdtma in Smrtis and Bhagavan in the BhP.w The 
Karmu-Kanda, describes Him as yajna (sacrifice); the Jhana-Kanda 
(Vedanta) describes Him as the Brahman, endowed with the special 
powers of Knowledge, while the Bhagavta describes Him as Auatarin" 

i.e. one who takes all incarnations. Vallabhacarya describes Krsna as 
the supreme Brahman characterised by sat (existence), cit 

(consciousness) and ananda (Bliss) vide Siddhanta-muktavali.'1 
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The Concept of the Brahman 

Though the grammatical gender of the vocable Brahman is neuter, I 
use He to designate Him, as Vallabhacarya regarded Krsna as another 
name for the Brahman. 

As noted above, Kesna or the Brahman is the Supreme Reality. He 
is one and only one without a second. He is Existence (sat), Consciousness 
(cit) and Bliss (ananda). He is the material and instrumental cause in 
the creation of the World. By His sheer will, He creates and maintains 
the world and by His sheer will, He withdraws it in Him (pralaya). Here 
one is reminded of a similar concept about Parama Siva and his 
uimarsa power. Vallabhacarya’s concept about the Brahman may be 
better summarised by a quotation fron BliP, 10.8.54 wherein sage Suka 
addresses Krsna: 

You are the place (substratum), the agent and the instrument 
(i.e. the instrumental cause) of the Universe. You are the 
source of the Universe, its object or purpose, whenever and 
whatever form it assumes, is yourself. As and when this 
Universe evolves, all the causes thereof including time and 
manner, are the Almighty Lord yourself who controls both 
prakrti (to be enjoyed, the object of enjoyment) and purusa 
(the enjoyer) and transcends them both.'3 

(B/iP, 10.85.4) 

He is both the formless and endowed with a form." He is both saguna 
(possessor of attributes) and nirguna (attributeless or devoid of 
undesirable qualities). He is a repository of contradictory qualities or 
attributes (viruddha-gunas'rayatua). His powers and attributes are 
natural, that is, non-different from Him, as there is no difference or 
distinction between a quality or attribute (dharma) and the possessor 
of that dharma or attribute (i.e. dharmin). Here one is reminded of the 
fundamental doctrine of Kasmtr Saivas who regard that there is no 

difference between sakti (power)and thepossesssorofpowerls'aJiiimaO. 
They say: 

sakti-saktimator abhedah 

Thus Brahman Himself is Bliss, Consciousness andExistence incarnate. 
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The Bhrahma-Vada emphasises the one-ness of jada, jiva and 
antaryamin. As contrasted with Ramanujan, Vallabhacarya does not 
condemn jada to remain so for ever. He says that in jada (matter, 
material objects) there is only sat (the quality of Existence), in jiva (the 
animates) there are (the qualities) of sat (existence) and cit 
(consciousness) and in the antaryamin there are sat, cit and ananda 
(Bliss). If the quality of cit is infused or developed in jada, he becomes 
animate and with the infusion or development of Bliss, they become 
anatryamin or anandakaras. 

Here Sankara differs. He holds that the Brahman is nirguna and 
nirakara (attributeless and formless). The theory may have proposed 
to avoid contradiction in the qualities or fomrs of the Brahman. But 
Vallabhacarya’s theory of accomodation of contradictory qualities or 
attributes (paraspara-virudha-dharmasrayatva) in the Brahman 
reconciles the probable objection by accepting this special characteristic 

of the Brahman. 

There is one fundamental difference in the Brahman concept of 
Sankara and Vallabha. Sankara believes that the Brahman by itself is 
inactive. It cannot create the world by itself alone. It is only in 
association with avidya that the creation of the Universe takes place. 
In other words avidya becomes the real creator and the recognition of 
avidya as a creator contradicts the non-duality (a-duaita-tva) of the 
Brahman. The recognition of avidya as the creator of the world negates 
the reality of the world. Vallabhacary,however, regards the Brahman 

as the material and instrumental cause of the Universe and as the 
Brahman is real, the world, Hiss creation is real. He modifies or 
transforms Himself in various things orforms. Hence, His non-duality. 

Sankara firmly states that the Brahman is the reality while the 

world is illusion. 

brahma satyam, jagan mi.thyd 

(The word mithya is properly untranslatable) 

Ramanuja’s concept of God’s person consisting of cit (conscious) and 

acit (non-Conscious) parts, consigns jada to eternal jadatua. 
Vallabhacarya, however, thinks that the infusion of cit and ananda can 
lift jada to the highest stage. 
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Madhvacarya is a Dualist or rather Pluralist. To him the Brahman 

is prameya, but there is difference between the Brahman, the souls (all 
different inter se) and the world. The Brahman is the instrumental 
cause while prakrti is the material cause of the world. The Brahman is 
endowed with attributes (sa-dharmaka) and non-accommodative of 
contradictory attributes. 

Vallabhacarya’s doctrine of the special quality of accommodation 
of contradictory attributes enables him to reconcile contradictory 
statements in Srutis such as ‘the Brahman is minuter than the 
minutest and greater than the greatest’. (Katha Upanisad, 1.2.20) ‘He 
is devoid of hands and feet but He runs quickly. He sees without eyes 
and hears without ears’. (Svetasvatara Upanisad 3.19) 

The creation of the world is due to His volition of Fundamental 
Will. He Willed: ‘I am alone: Let me be many”. And He manifested 
Himself as jiva and jagat, without undergoing any change in Himself, 
as in the case of gold and ornaments. It is called a'-vikrta-parinama- 
uada. The creation is looked upon as His sport (Ilia). 

As to the relation between the Lord and the created world, 
Vallabhacarya says that both are non-different (ananya) as the effect 
(karya — created world) is included in the cause (kdrana — the 
Brahman) and there is no Mithyataa (illusoriness). He quotes Chandogya 
Upanisad, 6.1.4. (mcararhbhanam ... mrttika ityeya satyam).ls This 
is called satkarya-vada. 

Impartiality of God 

Ifthe Lord has created the world, He should be impartial to all. But we 
find some persons are miserable, while some others are happy. The 
facile explanation is that God dispenses weal and woe as per good and 
bad deeds of people. If so, God is not the Almighty. The Lord set all the 
maryadas (limitations) of what is good or evil and willed that souls 
should be so dealt with. But as per BrSu, 3.2.28, the soul may do 
whatever actions he likes, the Lord decides the result of those. It is 
especially so in the case of bhaktas (devotees) that their sins get already 
destroyed as per Lord’s will.16 Vitthalanatha in Vidvan-mandala (p. 
164) says that God created the world as a sport and hence the variety 
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(of some souls being happy and some others miserable). One is reminded 
here of Abhinavagupta who says that it is the sport of Lord 
Siva to bind down souls and then to release them (Tantraloka, 8.32).l! 
One more explanation is that as souls, laws, karmans and their fruits 
are created by God and are all forms of the Lord, the charge of Lord’s 

partiality and cruelty is baseless.18 

Modern minds do not accept this explanation. 

The Doctrine of Grace 

The doctrine that Liberation from samara depends on the Grace of the 
Lord and not on human efforts, is held both by Vaisnavas and Saivas. 
Anugraha (conferring of Grace) is one of the functions of Siva. Similarly 
in TDN.IA1, Vallabhacarya asserts that mukti (liberation from 
samara) is attained by one who is blessed with the Grace of the Lord 

and not to anybody (or anything) else.19 

This doctrine is of Upanisadic antiquity.20 It was used by teachers 
to promote the cult of bhakti. Vallabhacarya, however, distinguishes 
between liberated souls who have attained it by maryada bhakti and 
those who attained it through pusti bhakti. Lord Krsna wishes to 
liberate followers of pusti bhakti even though they have not acquired 
the requisite merit adequately. Vallabhacarya points out that owing to 
unfavourable (political, social etc.) circumstances, it is difficult to 
follow the paths of karma and jhana. Pusti-marga is the pathway to 

God, The Upanisadic declaration is: 

There is no other way (to go moksa). 

The Doctrine of Avatara 

Vallabhacarya believes that as per BG, X — the chapter on Vibhuti- 
Yoga — especially vv 40-41 in which after enumerating celebrities in a 
number of different fields, Krsna says, “There is no end to the persons 
endowed with my Supreme power (uibhiiti) and if there is anyone 
endowed with Supreme power (uibhiiti), he/she should be regarded as 
born of a portion (ariis'a) of my lustre.”21 Thus in addition to the ten 
usually believed as incarnations ofVisnu such as Divine Fish, Tortoise, 
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and others, Vallabhacarya adds famous personalities from Pahcaratra 

system and Vaisnava Agamas such as Manu, Rsabha, Mahidasa, 

Vyasa, Kapila and others. 

As in the BhP, Vallabhacarya regards Krsna as the perfectly 

complete incarnation of the Para Brahman, and is endowed with both 

Knowledge (jnana) and Action (kriya) for which Kasmir Saivas use the 

terms prakdsa and uimarsa. He Himself is the Bhagauan: 

krsnas tu bhagauan suayam 

The purpose of an auatdra is to remove the internal agony (of samsara, 

the antar-duhkha) and Vyasa, Kapila or Dattatreya are thus 

representatives of auataras of the jnana power of the Lord. The other 

object of taking an auatdra is to remove the external miseries as is done 

by the Divine Fish, Tortoise, Man-Lion, etc. 

There is a third category of auataras called duesauataras or 

auirbhduas—Persons inspired with divine power for a particular task. 

They are considered equal to other auataras as there is no essential 

difference between the two (uisesabhauat auesauatarayoh tulayatayd 

ganand, TDN, III 1.49). 

The Para Brahman will be attained through Devotion to the 

adhidaiuika aspect of the Reality. 

Before I conclude I should state what the BrSu regards as Brahman’s 

identity with the following. This is a random sampling of the 

identification of the Brahman with: 

Vaisuanara (1.2.28), Brahman (1.3.8). Aksara (1.3.10), Dahara 

{.Akds'a within 1.3.14), Universal Light (1.3.22), Divine Light, Jyotis 

(1.3.40), Akasa (1.3.41). This randon sampling will show that the 

author of the BrSu has recognised the all-pervasiveness of the Brahman. 

Tomes have been written on the topic of the Brahman. In this chapter 

I have limited myself to give some important glimpses of Vallabhacarya’s 

views regarding the Brahman. 
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The Concept of Aksara Brahman 

What is aksara Brahman? It IS Brahman but a special aspect of it 
which was as if a forgotten chapter in Indian Philosophy.‘Vallabhacarya 
deserves the credit of inviting attention to this aspect. Hence a special 
chapter is devoted to this topic. 

Sankara noted two grades of the Brahman. 

(1) Saguna — Endowed with attributes, and 

(2) Nirguna — Attributeless. 

Vallabhacarya, in his usual way, hypothesized the following three 
grades or forms or aspects of the Brahman2 as follows: 

(1) The adhidaivika — The Para Brahman par excellence or 
Krsna or Purusottama. 

(2) The adhyatmika — The Aksara Brahman. The antaryamin, 
Principle dwelling in finite souls. 

(3) The adhibhautik — The Jagat. 

These are distinguished from each other by the ‘Bliss’ aspect. In 
jagat due to the Will of the Lord to be many, the bliss-aspect is eclipsed. 

Epithets of the Aksara Brahman3 

(1) Adhara — Support of Purusottama 

(2) Carana — A foot of Purusottama 

(3) Avyakta —The unmanifest 
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(4) Vyoman or akas'a — The ether 

(5) Brahman — As distinguished from Para Brahman 

(6) Mukhya jiua — The life principle par excellence 

(7) Kutastha — The immutable 

(8) Nirvikara — The unchanging 

(9) Parama dhaman —The highest abode or the summum bonum 
of the jnanins. The highest abode to the devotees of the Lord. 

(10) Parama vyoman — The Highest Ether 

(11) Hamsa puccha — The Tail of a Swan, viz,, the ananda-maya 
Brahman 

Concept of the Aksara Brahman 

The above list of epithets of the aksara Brahman, throws light on 
various aspects of the concept of this Brahman as follows:4 

Out of those forms of the Brahman mentioned above, Krsna or 
Purusottama is the complete Supreme Brahman — the highest Bliss 
(ananda) and sweetness (rasa). He is Bliss par excellence. He dwells in 
all, as the inner controller and is called antaryamin. 

Vallabhacarya explains BrSu, 1.2.21: “With slight obscuration of 
Bliss, the Brahman is called aksara? When due to the will of the Lord, 
His joy gets diminished in the capacity”, it is called Ganitanandakam 
— as if it is a limited Bliss. Vallabhacarya indicates thereby that the 
aksara Brahman is inferior to Krsna or Purusottama whose Bliss is 
completely explicit.6(See BrSu, III.3.34) 

In fact, it is the Supreme Soul who becomes both purusa and 
prakrti at the beginning of the creation. It is that form of the Supreme 
that is called aksara? 

The aksara Brahman is distinct from the para Brahman and also 

from individual souls who emanate from Him like sparks from fire. 

It is through the Will of the para Brahman that the aksara 
Brahman assumes or appears to assume the following four forms.8 (S. 

Radhakrishnan — The Brahma Sutra, Intro., pp, 89-90) 
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(1) Aksara itself which appears as prakrti and purusa and is the 
cause of everything. 

(2) Kala (Time): It is regarded as a form of God. It is supra- 
sensible and is inferred from the nature of the effects 
(kary&numeya). It is all-pervasive and is the cause that disturbs 
the equilibrium of gunas. 

(3) Karma or actionis also universal. It manifests itself as different 
actions in different men. 

(4) Svabhaua is that which produces change (parinama-hetutvam 
tallaksanam) 

The above four forms are eternal principles, one with the Lord. The 
aksara form manifests itself as prakrti and purusa and becomes the 
cause of everything in the universe. When, at the time of creation, the 
Bliss of the aksara Brahman becomes obscured, it is called mukhya 
jwa. It is superior to (other) jiua s. The Will of God when it materializes, 
becomes prakrti. The aksara Brahman is superior both to prakrrti and 
purusa and contains within him millions of worlds along with their 
protective coverings (avaranas). As TDN, 11.96 state: saruavarana- 
yuktani tasmin andani kotis'ah. 

As the spiritual form of para Brahman, the aksara Brahman 
incarnated as purusa among other incarnations of the Lord. 

As the spiritual form of para Brahman, the aksara Brahman is the 
obj ect of mediation ofjhaninis. There by they finally merge with it. The 
four forms mentioned above are created from him. By the upasana 
(adoration and knowledge gained thereby) one becomes one with the 
Supreme atman. Here Audulomi’s view deserves notice. (Vide supra, p. 
28). 

Difference with other Vaisnava Schools 

Itis not that Vallabhacarya differed only from Sankara. He has serious 
philosophical differences with other Vaisnava teachers also. Thus 
Ramanuja’s concept of cit and acit (i.e.jada or non-conscious) being a 
part of the Lord’s person is known as Vis'istadvaita. He holds that the 
jada or non-consious parts of God’s person shall remain so eternally. 
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But Vallabhacarya holds that if even a portion (arhsa) of consciousness 
(cit) and bliss (ananda) were to manifest in jada (acit) it becomes one 
with the Brahman, cit becoming identical with Brahman by the 
appearance of some glimpse of bliss (ananda) Vallabhacarya does not 
condemn jada eternally to the state of jadatva (non-consiousness). 
Ramanuja does not accept that the Brahman is the receptable of 
contradictory attributes (uiruddha-dharmasrayatva) as stated by 

Vallabhacarya. 

Vallabhacarya holds that there is no difference between the 
Brahman, jiva and jagat. But Madhva, a realist, regards that God, 
individual souls and the world are different inter se. He accepts 
perception (pratyaksa), inference (anumana) and sabda (Vedic 
authority) as the three pramana s (valid means of knowledge). Madhva 
regards the Brahman as a possessor of attributes, but Vallabhacarya 
regards Brahman as endowed with both attributes (sadharmaka) and 
attributelessness (nidharmaka). In other words, Madhva does not 
accept that the Brahman is a receptacle of contradictory attributes. 
About causation Madhva regards Brahman as the Instrumental cause 
and maya as the material cause (upadana) of the world. Vallabhacarya 
does not accept maya to have independent existence apart from 
Brahman, andregardsBrahman as both the material and instrumental 
cause of the world. Madhva does not accept the concept of aksara 

Brahman as enunciated by Vallabhacarya. 

Ramanuja and Madhva belonged to an earlier period. Hence we 
should regard that Vallabhacarya did not accept the above mentioned 

views as advocated by them. 

Notes 

1. G.H. Bhatt, History, of Indian Philosophy, Eastern and Western, Vol. 
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4. The concept of aksara Brahman: 
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5. u't>o wj fd.-ftf^yrra i i y*r<iH-d: wj 

$lrl .... df4l<J mmrcta | 

— AB on BrSu, 1.2.21 (Vol. II, p. 563) 

6. On s^ihiii^ (BrSu, 3.3.34) VallabhScarya explains: $<4fcfri mHmiui 

3 Quoting rtCniltJ dvPiVhi, 2.8-A indicate multiple grades of joy of 

men, of Gandharvas, etc., and finally the bliss of the Brahman i.e. 

aksara Brahman is regarded hundred fold that ofPrajapati. Thus iyat 
means ‘measurable’ up to a particular limit to quote Vallabhficarya: 

l!idlc(P;ryy{H'<W ^Isfychr^H ehyiMcHywt'l 

UtiUljiM chdiiTny iPTh I 

— AB. on 3.3.34 (Vol. IV, p. 329) 

7. y*Po: Tpresjnrf, etc., is quoted above as II. 99; BG says 

^FTTt8TT*TfThtT3p78TTc^fq nM: I 

3TrTT5fFT ril«h ^5fFFf 'jfy rf: : 11 

— BG, 15.18 

8. S. Radhakrishnan, The Brahma Sutra, Intro., pp. 89-90. 
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The Individual Soul (Jivatman) 

Various speculations about jivatman or individual soul — right from 
the denial of its very existence up to its identification with the Supreme 
Brahman — have been expressed by Indian Philosophers. Thus 
Canonical Buddhism denies the necessity of the hypothesiss called 
‘individual Soul’. (The nairatmya theory), The Prabhakara school of 
Mhnamsa regards the soul or Self as unconscious or jada even in the 
state ofliberation. The other great Mlm&msa teacher, KumarilaBhatta 
holds that the Self or soul is conscious; that it has jhana-sakti, even 
during sleep and an eternal unity of subject and object (a tilt towards 
the Vedanta). The Naiyayikas regard the Selfan eternal, indestructible 
and an infinite substance beyond space and time. It has consciousness 
as an adventitions quality (agantuka caitanya). 

Vallabha’s Concept of the Soul 

For the presentation of the views of Vallabhacarya on the individual 
Soul (jlva), it will be convenient to state the interpretations of 
Vallabhacarya, from the beginning of the topic on the soul in the BrSu: 
viz., from BrSu, 11.3,16. 

On the strength of Srutis (Upanisads) like Katha' and 
Brhadamnyaka,'1Vallabhacarya asserts the eternity of/luas. They are 
not created but they emerge out of the Brahman like sparks from fire. 
As he states in TDN (Tattuarthaa-Dipa-Nibhanda)3, it was due to the 
Will of the Lord that all formless souls were created like sparks from 
fire. But this emanation (from fire) of sparks is not creation.1 
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The souls are associated with the body in a secondary (bhaktct) 
sense. The presence of jiva is felt when he is connected with the body 
and not when he is dissociated with it. When Devadatta is born, it is the 

body that is born and not that the jiua is created. When jatakarma and 
other samsliaras of Devadatta are performed, they are applied to the 
body of Devadatta and not to the Soul. It is only in a secondary sense 
(bhakta) that they are attributed to the Soul. Thus birth and death 
refer to the body only and figuratively to the souls connected with the 
body.5 BrSu (2.3.17) asserts the eternity ofthe Soul:6 ‘The soul... being 
eternal (as it is known) from Sruti Texts." 

The Attributes of the Soul 

The firstattributesofthe Soul is consciousness. Vallabhacarya interprets 

jna in BrSu, 2.3.18 as caitanya-svarupa. He points out that the 
‘Knowledge’ of the soul is accepted by Srutis. Ramanuja and Nimbarka 
interpreted jna as both knowledge and knower. Vallabhacarya calls 
Sankara “another incarnation of Mahayani Bauddha due to non¬ 
recognition of the distinction of para Brahman from sarlratmam"} 
Besides this, Vallabhacarya’s stand about the soul is: When it emanates 
from altsara (Brahman), it was both knower-cum-knowledge, but after 
obscuration ofthe Bliss-aspect, itremainsmerelyconsciousness, neither 
knowledge not the knower. But due to the artificial instruments, viz., 
mind (manas), intelligence (buddhi) and ego (ahamkara) it becomes 
again knower as well as knowledge. 

I think, from intuitional point of view, in spiritual experience, the 
soul transcends both as well as the relation between them. It is 
immaterial whether the soul is the knower or the knowledge. 

The Size of the Soul (BrSu, 2.3.19-32) 

The souls are atomic in size. They are innumerable but have the 
Brahman as their antaryamin (indweller). 

Vallabhacarya adduces the following grounds to prove the atomicity 

of the soul (as explained by Vallabhacarya) 

1. Scriptures like the Kausitaki Upanisad (III.3) speak of the 

movements ofthe soul such as goingout andreturning(uf fcranti- 
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gati-agati). Such movement is impossible if the soul be all- 
pervasive (as held by Sankara) or of body-size (as posited by 

Jains). LateronB;Bu, 3.2.22,he quotes^oeMsoataral/panimf 
(V.9) to express the atomicity.8 The word sva — in the next 
sutra, svatmand shows that the movements mentioned are 

strictly connected with the soul.8 

2. The objection: How can an atomic soul occupying a part of the 

body feel sensation all over the body? 

Vallabhacarya (that is BrSii) replies: “Just as sandal-paste 
applied to one part of the body has a cooling effect all over the 
body (BrSu, 3.2.23) similarly the soul which occupies one part 
ofbody, viz., theheartl0(BrSfi,3.2.24)experiences the pleasure 

and the pain extending all over the body. 

3. The soul may be atomic in size but its inherent consciousness 
(viz., caitanya guna) is pervasive. Just as the fragrance of a 
rose or a campaka flower spreads out of the flower in the 
surrounding area, this atrribute (caitanya guna) of the Soul 
which resides in the heart, pervades all over the body to the tip 

of the finger and end of hairs. (BrSu, 2.3.23-27) 

4. Sruti passages likeprajhaya sasriram samaruhya (Kausitaki 
Upanisad, 3.6) show that intelligence is the karana and as 

such an attribute of the soul which is of atomic size. Sankara 
regards sutras up to this (BrSu, 23.19-28) aspiirva-paksa. But 
with due reference to Sankara, I find BrSu seldom uses such 

a number of sutras for purua-paksa. 

5. It is generally believed that the great sentence (mahavakya) 
tat-tuam-asi advocates the identity of the Brahman and the 
dtman. The mahavakya is a part of Chandogya Upanisad 

(6.9.4) which reads: 

sa ya eso'nimaitadatmyamidaih saruarh 

tat satyam sa dtmd tat tvam asi s'vetaka to 

Here sa (dtmd) is masculine and it cannot grammatically 
connected with tat (in the mahavakya) which is grammatically 

the neuter gender.Tat must be connected with aitadatmyam. 



The sentence thus should be 

aitadatmyam (Neut.gender) tat team asi 

Aitadatmya means brahmatmakatva and not ‘identify with the 
Brahman’. Thus accordingto Sruti quoted above, there is no identity in 
toto in the individual soul and the Brahman. Vallabhacarya points out 
that the identity is limited togimas only. The most distinguishingguna 
of the Brahman is Bliss (ananda). This is inherent in the jiua. It is 
however, latent in thejiua just as kingship is latent in the crown prince, 
(rajajyestha-putra-uat)." When the soul acquires that Bliss ofBrahman, 
he becomes ‘Brahma-like’. But this position,viz., brahmata is not 
absolute identity with the Brahman. When the soul is enmeshed in 
sams&ra, the soul may not have the ananda manifest in him but its 
potentiality is obscured — the inherent possession of ananda in the 

soul cannot be denied. 

This ananda is just like virility (pumstua) which exists in childhood 
but it becomes manifest after the attainment of youth.12 

Vallabhacarya concludes that topic by stating that though 

Blissfulness (ananda) is not manifest in the soul involved in samsara, 
it is inherent in him though obscured and unmanifest. Texts like tat- 
tvam-asi imply similarity in the gunas of the individual soul and the 
Brahman and not complete identity between the two. 

About the thumb-like size of the soul, Vallabhacarya believes it to 
be atom-like in size and its location is in the heart. 

The Soul as an Agent (Karta) (BrSu, 1.3.40) 

Vallabhacarya refutes the view of Samkhyas who attributes kartrtva of 
an action, to prakrti. Vallabhacarya states that it is tojivas that Vedic 
passages, i.e. injunctions of prescription of karmas are laid down for 
obtaining felicity here and moksa hereafter. Prakrti, being jada is 

incapable of doing these (jadasya as'akyatvat).'3 

Sruti mentions jiua’s freedom (and ability) to move in celestial 
world (gandharua-lokesu)." Sense-organs are mere instruments.15 In 
the Taittiriya Upanisad (2.5.1), the term uijhana in 

uijhanam yajham tanute karmani tanute’pi caK 
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is used in the sense of jiva, the possessor of vijhana and performance 
of sacrifices are prescribed for jivas. The Saihkhya interpretation 
attributes agency (kartrtva) to buddhi and enjoyment to jiva. But 
buddhi being jada is incapable of action. I may add: In Brhadaranyaka 

Upanisad (2.1.17) intelligence is said to be an instrument through 
which the soul acts. Jiva has both kartrtva (agency) as well as bhoktrtva 

(enjoyment of fruits of karmans). He is like a carpenter who makes a 
chariot (Agency) and enjoys aride in iVJivas are agents for themselves 

as well as for others. 

It may be noted that the Soul is an agent when connected with 

adjuncts, i.e. sense-organs and buddhi (BrSu, 2.3.40). 

Jiva’s Dependence on the Brahman 

The ability to act (kartrtva) of the jiva is not absolutely independent. It 
depends on the Brahman of which it is a part. It may be argued that it 
is due to the contact with the buddhi that a Soul becomes an agent 
(karta). But as buddhi is jada (without consciousness) its contact 

cannot activate the jiva. Nor does the activity becomes manifest in the 
Soul due to his non-possession of Sense-organs. The view which condemns 
everything as illusory is not acceptable, as it is the view ofMadhyamika 

. Bauddhas. 

Theyiua has inherited excellences like aisvarya, etc., from the 

Brahman. The Sruti states that, “The Lord turns ajiva as (morally) bad 
if he wishes to degrade him and will get holy actions performed through 
him, if He wants to elevate him.”18 (Kausitaki Upanisad, 3.8) But this 
exposes the Brahman to the charge of partiality (vaisamya) and cruelty 

(nairghrnya). 

But this is not the case. In granting fruits of karmas, he is the 
occasional cause in alotting equal fruits according to karmas to jiuas 

(karmapeksa). In commentingonBrSfi, 2.3.42, Vallabhacarya writes in 

sfitra-Style.19 For example: In granting of fruits, dependent on karma s, 

etc. (see Notes). 
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The Relation between the Individual Soul 

and the Brahman 

In Sastrartha Prakarana (27-30), Vallabhacarya lucidly states his 
views as follows:20 

In the beginning of creation, He (the Brahman) who was alone, 
desired to be many. Due to the Will of the Brahman and 
dependent on it, at first non-conscious objects with sadams'a 

(sat, i.e. merely existence as a part), and conscious beings 
(characterised by part-consciousness and intelligence) 
emanated from the Brahman like sparks from five. They are 
bereft of Bliss (ananda) and are nirindriya (devoid of Sense- 
Organs). 

Here the gradation is worth noting: 

The Brahman has sat (Existence), cit (Consciousness) and 
ananda (Bliss). Animate or intelligent beings have sal 

(existence) and cit (Consciousness) as the qualities and the 
Bliss part is obscured. When a jlva, through the dint of 
spiritual knowledge or bhakti regains his part of Bliss 
(anandarhsa), he ceases to be atomic and becomes Brahma¬ 

like and ubiquitous (BrSu devotees a long section. 2.3.42-53) 
to delineate the relations between the jlva and the Brahman. 

In the previous section the Brahman is said to be the controller 
of the jlvas. Now, the relation between them is like that of a 
master and servant or sparks and fire? Vallabhacarya holds 
that the jlva is an amsa (part) of the Brahman — 

brahma-vade amsa-paksah 

This position is confirmed in the BG, 15.7. The Lord says: A fragment 
of mine has become a living Soul and is eternal.21 But the original, 
inherent Bliss-part (anandamsa) of the soul is obscurred. Now if the 
jlva is a part of the Brahman, the latter must be affected by the misery, 
etc., of they tua, just as some pain to the hand causes pain to the whole 
body. But while commenting on BrSu, 2.3.46 prakasadivan naiva 

parah. Vallabhacarya explains that (being affected) is not the case. 
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Prin. J.G. shah explains: 

The sutrakara allows the legality of the objection, but to 
strengthen his position he cites an analogous case ofprakasa 

(Light). We know that heat or light causes burning sensation 

in others, but heat itself is immune from it. 

On ‘nagner hi tapo, na himasya tat syat\ Vallabhacarya says “Fire is not 

scorched by the heat of the fire, nor the cold by its coldness.” 

J.G. Shah proceeds: 

Just as a dosa (defect) of a lighted object does not affect the 
prakasa (light), the defect (dosa) of the jlva, a portion of 
Brahman does not affect it anyway. 

—An Introduction to the Anubhasya pp. 176-77. 

Vallabhacarya quotes here a verse conveying the purport of the above 

argument: 

Just as the sun, the eye of all the worlds is not affected by 
external defects (troubles) of the eye, the Lord, the soul of all 
the people is not affected by the miseries of the people 

— Katha Upanisad, 2.2.11 on BrSu, 2.3.43-46. 

Vallabhacarya supports his argument by quotingfrom the Svetas'vatara 

Upanisad in which we are told that out of the two birds perching on the 
same branch of a tree, one eats of the fruit of the tree while the other 
looks on without eating.22 And also the Katha Upanisad which declares 
that the Brahman is not affected by the eternal miseries of man. 

Moreover, prescription of an act (vidhi) and prohibition (nisedha) 

are prescribed for a jlva due to his connection with a particular body, 
mind, etc., and not to the incorporeal Brahman. Since individuals are 
different, there is no confusion in the miseries of a particular person 

with that of another (BrSu, 2,3.48-49). 

Due to obscuratioon of ananda (Bliss) the jlva is like a mere 
reflection of the sun seen in the water below (BrSu, 2.3.50).23 But this 
reflection (a-bhosa) does not imply mithyatua ofthe jlva or the Brahman. 

The prescription and prohibition of duties (anujha-pariharau) to a jlva 
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are due to the relation (connection) of the jwa with a particular body. 
This does not create any difficulty in accepting the theory of jlva’s being 

a part of the Brahman. 

Finally, Vallabhacarya rejects the theory of adrsta, an unseen 
principle of the nature of religious merits and demerits. Saiiikhyas, 
Naiyayikas also believe in the multiplicity of Souls. They explain the 
difference in the experiences of the pleasure and pain (the bhoga- 

uyavastha) of the jivas to their adrsta. TheBrSu, rejects the hypothesis 
of adrsta (BrSu, 2.3.52) and even if it is accepted for the sake of 
argument, it is ineffective to mould the nature and the form of the jlva. 

To sum up: According to Vallabhacarya: 

I. Souls: Eternal, Uncreated 

Individual souls are eternal and are not created by the Brahman. 

II. Attributes of the Soul(s) 

(1) Consciousness or possession ofknowledge (caitanya-svarupa). 

(2) Size of the soul is atomic, spatially. 

(3) Location — the heart, but pervades the whole body by its 
caitanya-guna. 

(4) TheSrutitext(CAanc(ogyaC/pan[sad6.9.4)statesthesimilarity 

(aitadatmya) or likeness between the Brahman and the soul 

and not the identity in toto. 

(5) Like the Brahman, thejlua has Bliss (ananda) as an inherent 
dharma (quality) but it is latent or unmanifest while the jwa 

is enmeshed in samsara. 

(6) The jwa is both an agent (karta) and enjoyer (bhokta) of his 

karmas. 

(7) The Agency (kartrtva) of the Soul is not absolute but depends 
ontheBraAman.Buttliis does not imply partiality (vaisamya) 

and cruelty (nairghrnya) on the part of the Brahman. God 
dispenses fruits good or bad according to the past actions of the 

individual. 
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(8) Misery etc., ofthe /lua is due tojwa’s connection with the body. 

(9) Individual souls are distinct and different. There is no confusion 

in their experience of karma. 

III. Relations between the Jiva and the Brahman 

The jiva is an ams'a (part) of the Brahman. But the Brahman is not 

affected by the pleasure or pain of the jiva. 

The distinct features of the Brahman Jiva andjagat (jada) are as 

follows: 

(1) The Brahman: Perfect Bliss (ananda), sat (Existence) and cit 

(Consciousness). 

(2) The individual souls: Sat (Existence), cit (Consciousness), but 

ananda (Bliss) — dormant or latent. 

(3) The Jagat—the world: Sat (Existence) only, cit (Consciousness) 

and ananda (Bliss) are obscured. 

(4) The jiva can regain Brahma-like Bliss through bhakli 

(Devotion) and realization of Brahman’s identity and can 

become Brahma-like and all-pervading. 

(5) Jivas are like reflections of the sun in water. Hence, the 
Brahman is not affected by the karmans of jivas. But the 
analogy of reflection in water does not imply mithyatva of the 

jivas. 

(6) Like the two Upanisadic birds perching on the same branch of 
tree, the Brahman is merely an on-looker. 

(7) The religious prescriptions (vidhi) and prohibitions {nisedha) 

pertain to the body of thejioa. 

(8) Vallabhacarya rejects the theory of adrsta. It is ineffective to 

mould the nature and form of jivas. 

Notes 
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The Jagat (World) 

Upanisads like the Aitareya' (1.1.1) state that being tired of loneliness, 
the Lord became many and what is, is the Brahman (Chandogya 

Upanisad,23.\4.1). This is the doctrine of the reality of the world (jagat- 

satyatva). Jagat emanated from the Brahman, like sparks from fire 
and is endowed with the characteristic called sat (existence).3 Theyngat 
is different from samsara which is characterised by Transiency. 

The jagat, which emanated from the Brahman, is a matter of 

perception. In commenting on BrSu, 2.2.28, Vallabhacarya refutes the 
doctrine of the vijhanauadins who hold that prapahca is beyond 
cognisance and hence non-existent. Vallabhacarya states thatprapahca 
is actually cognised or seen. Hence it is a reality. He derides the 
comment by asking, “How can one believe in a man who denies what he 
see?”1 In commenting on the next Sutra: 

uaidharmyacca na svapnadivat (BrSu, 2.2.29) 

Vallabhacarya says: 

And on account of difference in nature (ideas of the waking 
state) are not like those in dream. The sutrakara means that 
these are ideas of two different natures. Those in dreams, 
illusions, etc., are different from those of the waking state. The 
ideas of dreaming state are negated in waking life, while those 
in waking state continue to exist without change. 
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are not negated in any other state. He has also taken the 
example of a pillar.5 

On the next s&tra, Vallabhacarya refutes the position of vijhuna-uada 

as follows: 

Vijmna-mda attempts to account for the variety of ideas by 
the variety of mental impressions, without any reference to 
external objects. But without the perception of external objects, 
the existence of mental impressions is impossible. If it is 
argued that desires are beginningless, the statement will have 
the fault of ‘Blind following the blind’ (andha-parampara 

nyaya). The positive and the negative methods of argument 
(arwaya and uyatireka) are in favour of the reality of objects.6 

Ramanuja argues that, 

We nowhere perceive conginitions not inherent a cognising 
subject and not referring to objects. 

In Brahma-Vada, th eBrahman is regarded as abhinna-nimittopadarw,- 

karana of the jagat and was stated in BrSfi, 2.1.14, there is no material 
difference between cause and effect. If the cause (the Brahman) is real, 
its effect (the jagat) is real. The jagat is the play of Krsna wherein he 
assumes name and form.7 

The Brahman: The Material Cause of Jagat 

BrSu, 1.4.23 to 1.4.27 prove that the Brahman is the Material and the 
Efficient cause of the world. Their text may be briefly summarised 
here: 

(The Brahman is) the material cause also, for this view does 
not conflict with theinitial statement andillustrations(1.4.23). 
It is so on account of action referring to itself owing to 

transformation (1.4.26). And Brahman is celebrated as its 
(world’s) source (1.4.27) — and because of the statement of 
volition (abhidhya). It is the material cause as it is from the 

Brahman that the jagat comes into being and in which it is 
reabsorbed (Chandogya Upanisad, 1.9.1). The effects cannot 



87 The Jagat (World.) 

be absorbed by anything else than their material cause. 

I may add a few explanatory remarks: 

1.4.26: The Brahman is the material cause owing to its 

transformation. As Taittirlya Upanisad (2.7) states: “The atman 

transforms itselfinto its own Self: That is “The Self gotitself transformed 

into the things of the world.” Here it asserts avikrta-parinama-vada. 

Transformation with no change in its being). Sankara takes his usual 
adhyasa view and Bhaskara criticizes Sankara’s view as Mahayanika. 

1.4.27: The Brahman is ‘sung’, that is, celebrated as the source of 

all. 

As BrSu, 1.4.28 states: ‘Hereby all the doctrines opposed to the 
Vedanta view are explained.8 A few more points from Vallabha’s 
commentary on these sutras will clarify his point of view: 

1.4.23: Vallabhacarya quotes the Cha ndogyaUpanisad (6.1.4) and 
says: ‘As the knowledge of a lump of clay—the material cause—leads 

to the knowledge of all things of clay, the Brahman being the material 
cause of all existing things, its knowledge leads to the knowledge of all.9 

Conclusion 

The world is a reality in the form of the Brahman. The samavayi 

karana (material cause) is the Brahman and notprakrti. (AB Vol. II, p. 

975) 

1.4.24: As Taittirlya Upanisad, 2.6.1. states that theBrahman had 
the volition (abhidhya) to be many and it became so. This confirms the 
truth that the Brahman is the material cause of the world. The 
statement in the Chandogya Upanisad (1.9.1) about the origin 
(avirbhava), sustenance and annihilation (tirobhava) of the universe 
from and into the Brahman proves Brahman's being the material 
cause. Vallabhacarya concludes his commentary on that sutra by 
quoting ‘ekatvena prthaktvena', etc., from BG, IX. 15. 

1.4.25: Confirms Brahma’s being the samavayi karana by quoting 

Chandogya Upanisad (1.9.1) and BG, X.8. 

1.4.26: Brahman’s manifestation is only a change of phase not a 
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vikara (Transformation). The Brahman’s transformation into jagat is 
avikrta-parinama with no change within it) (Br.) Brahman’s 

transformation of itself shows that it is both the Agent and the effect 
(svasya era karma-kartr-bhavat). Vallabhacarya concludes that the 
world (karya or effect) is a change or transformation of the cause 
(Brahman) and Brahman is the material cause of the world.10 

The Creation or Manifestation and disappearance (destruction) 
are known as the avirbhava (manifestation) and tirobhava (obscuration) 
power of the Brahman. It is like the unfolding (prasarita) and folding 
(■sairwestita or samvestana) of a piece of cloth. 

Vallabhacarya has convincingly proved that the jagat is the 
Sdhibhautika aspect of the Brahman. It is identical with the Brahman 

with the aspects of consciousness and Bliss being obscured for the time 
being. 

To Sum Up 

The jagat is the adhibhautik aspect of the Brahman. Through His 
volition, the Brahman became many and manifested Himself as the 
World. But thereby there is no change (vikara) in Him. This is called 
Avikrta-parinama-vada. Jagat is cognisable and not merely ideational 
as uijhana-vada holds. The Brahman (a reality) is the cause and the 
world is the effect but there is no difference between the cause and the 
effect (abhinm-nimittopadana-karana). Jagat or prapanca and 
samsara are different as samsara is transient. The so-called ‘creation’ 
is the manifestation (avirbhava) and the ‘destruction’ is simply 
(tirobhava). The jagat is identical with the Brahman with the 
consciousness aspect and Bliss-aspect temporarily obscured. 

Notes 

1. amnr ar 3m 311*ii-j, fhmj, n rrrairsr h-i ?fbt 

— dsptotc;, 1.1.1 

2. tra ‘nfrvr aiu i 

— tjhfha mfkmz, 3.14.1 

3. (htssh'i'ii s-SdVlt misi 3lfrjl 
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4. 

5. 

6. 

7. 

10. 

- rrffk, I. 28 

On’mrra(BrSu,2.2.28)Vallabhacaryaconcludes smci-mhH 

^iiin.Hi'Trraj 3jfa 3ra*8JTdT 

— Sankara on BrSu, 2.2.29 

3TSfo?rf?rT^T7T dlK^d! 3T*iraTrt dl fHI cAlfHT^WTftr 3WfTTW®£:. 

— AB on BrSu, 2.2.30 
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- zzift, I.i 

The text of the sutras mentioned here: 

1.4.23:' 

1.4.24: OTWINdVITsJ | 

1.4.25: TTT^TlfTW9T?T i 

1.4.26: 3TTtddiH: Mp.uumqJ 

1.2.27: f^JHl 

1.4.28: oCTRsOnTTT «4iommi: I 

SFT3F1 jTTrT: . . . Fd jTTrt Fdfol . . . 3Trft d^FTTUT hchw FFH: 

WMdlPdeKRVrqi 

— AB on BrSa, 1.4.29 (Vol. II, pp. 971) 

rTRT^ d^MRuillTdam dtftf |fd vd'IrWMdra-diM.uirci T^d 

-AB on BrSu, 1.4.26 (Vol. II, pp. 981) 
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Epilogue 

Thus far we have seen how the early man in India was fascinated and 
mystified by the grandeur of Nature around him. It became a challenge 
to his intelligence and curiosity. He tried to probe deeply the Reality 
underlying this miraculous phenomenon. 

He reasoned: As nothing comes out of nothing (asat), there must be 
some positive Reality (sat) which creates and controls the world. The 
Upanisadic period records such speculations about the nature of the 
Reality and its relations with Man and the World. In course of time, 
stray speculations developed into thought-currents which came to be 
known as Dvaita, Advaita, Visistadvaita, etc. 

We do not know since when the Reality came to be designated as 
Siva of Visnu. But whatever be the name of the Reality and whatever 
the thought-patterns regarding the relations of the Reality with Man 
and the World, they had an implicit faith in the validity of the Sruti 
texts. The Bhagavad Gita though a part of the epic Mahabharata, was 

unanimously accepted by them as an authoritative text (prasthana) as 
it contained the essence of Upanisads. The third prasthana (Valid 
authority) accepted by all is the Sarlraka or Brahma Sutra, though it 
is a commentary and a synthesis of the doctrines in Upanisads. 

The dialogue continued in the post-Upanisadic period as can be 
seen from the records of opinions of the eight deary as in the pre- 
Bralvna Sutra, yet post-Upanisadic period. 

In the post-Brahma Sutra period, the dialogue continued vigorously. 
The land-marks of the debate, the progress in the development of 
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philosphical thought, are associated with the names of the exponents 
of those doctrines such as ajata-uada of Gaudapada, Advaita 
(kevaladmita) of Sankara, bhedabheda-vada. of Bhaskara, the 
Visistadvaita theory of (Vaisnava) Ramanuja, the Saiva Visistavaita 

(with a tilt to Advaita) of Srikantha, Dvaita of Madhva, the Svabhavika 
Bhedabheda of the Vaisnava Nimbarka, the Dvaitadvaita (also called 
Sakti Vis'is tadvaita) of^ri pati Pandit. These different shades of doctrines 
form the background ofVallabhacarya’s philosophy. 

Being a staunch devotee of Krsna, Vallabhacarya regards the 
Bhagavata Purana as the remover of all doubts (sarua-sandeha- 

varaka). Thoughhe does not call theBhagavata.as the fourthprusthana, 
he regarded all these four (three prasthanas and the Bhagavata 
Purclna) as constituting a single body of pramanas. 

The Supreme Reality is Krsna or Brahman. He is one without a 
second. By his sheer Will-Power, He creates, sustains, and annihilates 
the world — in fact He can do anything He wills, without the help of 
maya or avidya. His WiU-Poweris notdifferent from Him. This doctrine 
is known as Suddhadvaita as it is not ‘soiled’ by may a. He is the 
material and instrumental cause of the world, still He is sat-cit-ananda 
Himself. He is the repository of contradictory qualities like saguna, 
nirguna, etc. It is through His Grace that one can get moksa. As against 
Sankara, he firmly declares that as the Brahman is real, His creation, 
the world, is real. 

Vallabha is also a proponent of a special kind of bhakti called pusti 
bhakti. (See Appendix I) 

The Brahma-Vada (Discussion about the Brahman) enunciated by 
Vallabha emphasizes the one-ness of jadajlva and antaryamin. Like 
Ramanuja he does not condemn the jada to eternity. He says that in 
jada (material objects, non-sentient ones) there is the quality of sat, i.e 
existence. In jiva, i.e the animated ones, there are two qualities — sat 
(Existence) and cit (Consciousness) and in antaryamin (three qualities, 
viz., sat, cit and Snanda). If the quality cit is devdeloped in the jada, it 
becomes animate and with the infusion of ananda, it becomes 
antaryamin. Vallabha is more liberal than Ramanuja. 

By creating the world out of himself, He (the Lord) transforms 



Epilogue 93 

himself as jiva and jagat, like gold transformed into an ornament. This 
Ilia (sport) on His part involves no change and hence it is called auikrta- 
parinama-vada. The relations between the Lord and the world are both 
non-different (ananya) as effect (created world) is included in the 
karana (Cause). This is called satliarya-vada. Impartiality of the Lord 
and the doctrine of Grace or getting moksa are common to other sects. 
He regards Krsna Himself is bhagaoan, but for removing internal 
agonies of people, he incarnates as Datta, Kapila, etc. For removing 
external calamities, he takes amtaras like Divine Fish, Man-lion, etc. 
When He inspires persons for a particular purpose, that is known as 
avirbhava. And as pointed out by him in TDN, III. 1.49 the avirbhavas 
are equivalent to regular amtaras. 

We must give credit to Vallabhacarya inviting our attention to the 
concept of aksara Brahman. According to Vallabhacarya, aksara 
Brahman is distinct from the para Brahman and individual souls 
emanate from Him like sparks from fire. It is due to the Will of the Lord 
that, with diminished Bliss (ganitananda), the aksara Brahman seems 
to assume the following four forms: 

(1) Prakrti and Purusa, the cause of everything. 

(2) Kala (Time) — It is all-pervasive and the cause of disturbing 
the equilibruim ofgunas of prakrti. 

(3) Karma — Action, Universal, manifesting itself in different 
actions. 

(4) Svabhava — Producer of change (parinama-hetutua). Aksara 
Brahman contains within himself millions of worlds. As a 
spiritual form of the para Brahman, aksara Brahman 

incarnates as purusa. It is by the upasana (Adoration or 
hhakti) of aksara Brahman that jhdnins (the knowers of 
spirituality) become one with the supreme atman. 

Vallabhacarya holds that individual souls are atomic, eternal, uncreated, 
Brahman—like, but with Bliss slightly diminished. They are both the 

Agents and Enjoyers of the fruits of their karmans. Hence, God is 
neither cruel nor partial, when He dispenses the fruits. Vallabhacarya 
rejects the theory of adrsta. 
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According to Vailabhacarya the jagat is the adhibhautika aspect of 
the Brahman. It is the manifestation ofthe Brahman causingno vikdra 
(Change) in Him (avikrta-parinama vada). The Brahman (A Reality) 
is the cause of the world. And so there is no difference between Cause 

and the Effect (abhinna-nimittopadana-kdraiia), the world is real. The 
jagat (different from the ephemeral prapahca) is identical with the 
Brahman with conscious-ness and bliss-aspect temporarily obscured. 

To be fair to others, we must acknowledge the fact that some of the 
dectrines of Vailabhacarya w'ere prevalent before Vailabhacarya. Thus 
Brahman’s possession of attributes, the world as transformation of the 
Brahman, synthesis of jhana and karma (jhdna-karma-samuccaya), 
the concept of bhakti, the necessity of Divine Grace for Liberation, the 
need for complete surrender to God (prapatti), to mention a few, were 
already current before Vailabhacarya. 

Dr. G.H. Bhatta summarises the exact contribution of 
Vailabhacarya as follows: 

The doctrine of non-dualism, the conception of God as full of 

deliciousness (rasa) and joy, coexistence of contradictory 
attributes in Brahman, the idea of AKSARA BRAHMAN, the 
theory of the creation of the world from the very form (sva■ 
rupa) of Brahman, the transformation of the Brahman into 
the world without suffering any change, self-dedication to the 
Lord, emphasison God’s Grace and the aestheticand emotional 
form of devotion, are the special features ofVallabha’s teaching. 

— History of Philosophy Eastern and Western,Vol. I, p. 356 

Is the teaching of Vailabhacarya relevant to the modern world? Yes, 
positively yes. His strong refutation of the demoralising concept of the 
illusory nature ofthe world inspired his followers for zest in life. His 
teaching elevated the life of all sections of the society — a democratic 
outlook embracing all castes and communities. As G.H. Bhatta notes: 
“Painting, Music, Sanskrit, Hindi and Gujarati literature flourished 
under the inspiration ofVallabha’s teaching.” His message of bliakti- 
karma-samuccaya (Synthesis of bhakti and Action) will certainly give 

solace and guidance to moderns distraught with nerve-racking tensions 
and frustrations. 
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Pusti Bhakti 

It was a glorious period for the bhakti Movement. In addition to 
Vallabha, we find Madhusudana Sarasvati and Gauranga Prabhu 
CaitanyapropagatingthefthaAhCultintheirown light. Vallabhacarya 

the exponent of Suddhadvaita, wrote his famous tracts such as Pusti- 
prauaha-tnaryada-bheda, Sri-Krsnas'raya, Siddhanta-rahasya and 
thelike. Madhusudana Sarasvati, thestaunchadvocateofKevaladvaita, 

the author of the famous work Aduaita-siddhi wrote the Bhakti- 
rasdyana. Curiously enough Vallabha and Madhusudana Sarasvati, 
the advocate of rival schools of philosophy, were both devotees of Sri 
Krsna and personal friends. Gauranga Prabhu Caitanya, the exponent 
of Acintya-bhedabheda did not write any treatise but his desciples like 
Sri Rupa Goswami, Sanatana Goswami and their disciples of Gaudiya 

Vaisuava School richly contributed to bliakli literature by works like 
Bhakti-rasamrta-sindhu, Hari-bhakti Vilasa to mention a few. 

In Pusti-pravaha-marydda-bheda, Vallabhacarya classified souls 

in three categories:' (1) Prauaha, (2) Maryada, (3) Pusti.1 

(1) Prauaha souls are ordinary persons who are involved in the 

cycle of births and deaths. 

(2) Maryada souls observe the Vedic paths with all the 

prescriptions of duties. 

(3) Pusti bhaktas are the favoured few who are elected by the Lord 
in order to shower His grace on them, for which no humanly 
ostensible reason can be seen. The pusti bhaktas may observe 

prescribed religious duties, but it is not binding on them.3 This 
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doctrine of Election is a special feature of Vallabha’s system. 
Devotees ofpusti type have got natural love for God. They do 
everything for Lord Krsna. The special feature of pusti bhakti 
is that, Love for the Lord is the starting point, while in 
maryada bhakti, Love for the Lord has to be generated by 
means of bhakti of ninefold path (e.g., meditation, worship, 
etc.). The pusti bhakta is already beyond such attempts as they 
have Love for God from the beginning. Apusti bhakta realises 
his helplessness and throws himself completely at the feet of 
the Lord dedicating not only himself but all his belongings, 
and ignores the duties prescribed by Dharma-Sastra for his 
Class (uarna) and Stage in life (asrama). 

As pusti bhakti of the standard of Gopis of Vrndavana is not possible 
nowadays (even in Vallabha’s Period), Vallabhacarya proposes the 
doctrine of prapatti (complete surrender to the will of the Lord):'1 All 
persons irrespective of class or nationality can reach the goal by 
sustaining throughout the whole life, the spirit of self-surrender and 
resignation to the Will of the Lord. Vallabhacarya, is however, opposed 
to the manner of renunciation of Monistic samnyasa. In the bhakti 
marga renunciation proceeds outofthe necessity for proper maintenance 
of the bhakti marga and NOT as a matter of duty. 

The fourth type of bhakti is suddha bhakti. These bhaktas have 

boundless love for God, like gopis of Vrndavana and they are rare. 

The concept of pusti bhakti is a special contribution of Vallabha 
and is fascinating to all. 

Notes 
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Verses attributed to Visnusvamin 

VALLABHACARYAexpresses his allegiance to VisnusvamI ofKaiicl, though 
he was not a direct disciple of the founder of his school. Biographical 
information about VisnusvamI is given in supra p. 56. The following is 
a free translation of the verses attributed to VisnusvamI. It will enable 
readers to take a comparative view of the philosophy ofVisnusvamI and 

that of Vallabhacarya. 

(1) Veses quoted by Sridhara in his Commentary, on the 

Bhagavata 1.7.5 & 61 

1. The Lord is veritable sat (Existence), cit (Consciousness) and 
ananda (Bliss) incarnate. He is embraced by his samvit power 
called hladini (Delightgiver), while j'wa (Individual soul) 
enmeshed in his nescience (avidya) is a mine of miseries. 

2-3. The Lord has may a under his control, while the jiua is one who 
is harassed by her. In Him (Krsna) the Supreme Bliss is 
manifest, while the jlva is the experiencer of miseries since his 
inception (manifestation as jlua). Due to avidya the jiva has 
his intelligence spoiled since times immemorial. Being deluded 
by maya, he entertains difference-proneness and thereby he is 

affected with fear and misery. We praise Lord Nrhari (Man- 

Lion) 

The following four more verses are attributed to Visnusvamin2: 

1. Comparing the jivatman (individual soul) and the Brahman 

men are exhorted to resort to the Lord. 
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The jwdmanithe individual soul t is n/u/. (atom1. It is separate 
in every individual and has a very meagre knowledge 
(alpajna). He is the servant of the feet ofHari. Lord Krsna is 
free from all blemishes and is as if a ‘flood’ of all excellent 
qualities. He is constituted of consciousness and Bliss. He is 
the father of god Brahma. 0 men, take resort unto Him who 
is full of mercy. 

2. Visnusvami describes the greatness of Lord and advises men 
to resort to Him. The verse is a description of the Lord: 

The Lord is a limitless, unfathomable ocean of mercy. He 
transports jiuas across the ocean ofsamsara. He is a support 
unto people who bow to Him with their heads. He is always 
accessible through devotion. He is ever-ready to confer grace 
on persons who are lovingly devoted to Him. The Son of 
Nanda (Lord Krsna), who is served by gods, is constituted of 
consciousness and Bliss. Take resort unto Him. 

3. This verse expresses the strong desire of Visnusvami to 
visualize the Lord: There is no philosophical point for 
discussion but a craving to see the Lord: 

When can I see Krsna in the lap of Yos'oda or frisking in the 
presence of Nanda, the Chief ofVraja. 

When can 1 see Him playing delightfully with all his friends 
(including his brother Balarama) on the bank of the Yamuna 
(lit. the daughter of the Sun-god). 

4. Visnusvami expresses regrets towards the aversion of men 
to the Lord by whose grace the curtain of maya is removed 
and God becomes manifest: 

People ot'asum (demon-like) mentality do not know you (0 
Lord) though you are so well-known in all Sastras. Your 
maya makes them (revolve) wander excessively through the 
cycle of births and death. 
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But those who are yours, (your devotees) are full of love for 
you, can visualize you directly with ease, as the curtain of 

maya is automatically removed. 

The Following Traditional Verse is said to sum up Visnusvami’s 

Teaching5: 

1. In the opinion (school) ofVisnusvami, Krsna is Brahman itself 
constitutingsat(existence)andcit(consciousnness).Hemanifests 

Himself in Gokula out of Pure Free Will. 

Service unto Krsna (the enemy of demon Madhu) is said to be mukti 
(Liberation). His grace helps to attain it (mukti). Followers of Hari 

become free from (devoid ol) auidya. The world is real and one with the 

Brahman. 

(The last sentence is noted as “amkpta-parimma-vada of 
Suddhadvaitism”.) 

Notes 

1. Verses quoted by Sridhara in his Commentary, on the Bhaguvata 

Purina. I.7.5I6 
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2. Four move verses Traditionally attributed to Visnusvaml 
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A traditional Verse summarising Vi-snusuamin's 

Teaching 

fasjpgTflT-TTH <^yidd4: sfriTjapflPTO: I 

yj^'etfidyirii -H’lH^'id: yicjMeifi 11 
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Source: ^f/^efcrW/«/</-<=«rtiAmrd 3UT W&T ‘3T. 

jimiH-iVimI folfcd, pp. 41-47 

dWJid finPTSH, STTT ydilfyw, 1981. 
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Abhinna-nimittopadana-karana 

— The doctrine that 
Brahman, the cause of the 
world is non-differentiated 

Instrumental-material cause. 
As the cause, the Brahman is 
real, the world is real. 

Abhiuyakti — manifestation 

Adhibhautika — pertaining to 
bhutas (gross elements). For 
example, Vallabha regards 
the world as theadhibhautika 

form of the Brahman. This is 
the third grade or aspect of 
the Brahman. 

Adhidaivika — The first grade of 
the Brahman. 

The Para Brahman par excellence 

or Krsna or Purusottama 
according to Vallabha. 

Adhikaran a—A section of a Sutra 

work. It consists of five 
factors: Visaya (subject- 
matter), Visaya (doubt) 

Purva-paksa (statement of 
objection), Siddhanta 

(established decision), 
Sahgati (connection with 

other sections). 

Adhyatmika —- second grade of 
Brahman: The aksara 

Brahman. 

Adrsta — The effect of the past 
karma s unseen in the present 
birth. This is the theory 
proposed by Mimarnsakas. 

Advaita — non-difference, 
identity between the 
Brahman, individual soul and 

the world. (Sankara’s theory: 
Kevaladavita). 

Aduayauada — The full term 
‘Isvaradvuyavada’ — 
Parama-siva is non-different 
from individual souls and the 
world. The term is used in 
Kasmir Saivism. 

Antaryamin — the Principle 
dwelling in finite souls. 
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Apwva — the (prospective) fruit 
of a religious act. 

Asparsa Yoga — Gaudapada's 
term for Advaita Vedanta. 

Asura-uyamoha Ilia — A term in 
Pusti marga for Vallabha- 
carya’s Samadhi. 

A-uikrta-parinamauada — The 
doctrine that no change 
(vikara) occurs when the 
Brahman becomes many and 
manifested Himself as the 
world. 

Aoirbhava — manifestation 
(creation) of the world as 
against tirobhaua (or pralaya) 
which is obscuration of the 
world. The world is not 

destroyed. It is manifested 
and concealed or withdrawn 
within God. 

Bheda — difference. Blieda- 
pratyaksa — difference 
between God and the soul is a 
matter of experience ac¬ 
cording to Vaisnava and Saiva 
(Siddhanta Saiva) dualists. 

Bhedcibhedu — The doctrine of 
differ ence-cum-non- 
difference between God and 
the world. This doctrine was 
promulgated by Audulomi 
and later endorsed by 
Bhaskara. 

Brahma-samauayikarana — 
Brahman as the samavayi 
cause of the world. 

Cit — consciousness. The 
characteristic of the animate 

world. Sat-cit-ananda are the 
constituents of the Brahman. 
Kas'min Saivas use the term 
cidananda, for they say that 

without sat (existence), the 
next two cit and ananda are 
impossible. 

Dharma — a quality. 

Dharma — a religion. 

Dharma-sabha—A conference of 

pandits (Sanskritscholars) to 
discuss some religious topic. 

Dharma-saslra — codes of 
behaviour, law, Smrti works. 

Dharma-sastra-kara — author of 
works on Dharma Sastra, 
originally applied to the 
authors of Smrti works. Later 

extended to qualified scholars 
who gave decisions on social 
and religious problems. 

Dharmin — possessor of quality. 

Doaita — The doctrine that 
regards God or Brahman, 
individual souls and the 
world are different inter se. 
This was held both by 

followers of Madhva and 
Saiva Siddhantins. 
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Jada — non-sentients, matter. 

■Jiva, Jlvatman — the individual 

soul. 

Karana — cause, source. 

Laya—merger. BrSii, 4.2.1 states 
that vak (power of speech) 
merges in the mind. 
Ramanuja interprets here 
laya as ‘association’ while 
Sankara says it is urtti-laya 
‘merging’ as the power of 
speech and not svarupa-laya 
— a view endorsed by 

Srikantha. 

Mahavakya — The great 
statement, the essence of the 
Veda, e.g. lat tuam asi which 
is interpreted as “Thou are 

that” i.e. Brahman. 

Mauhjl bandhana or Upanayana 
— A ceremony to initiate a 

vaisya communities were 
eligible for this ceremony. 
After the performance of the 
ceremony, the boys were 
called dvijas (twice-born 

ones). 

The ceremony is called 
Upanayana as the boy is 
‘broughtnearto’i.e. entrusted 
to the teacher for education. 

Mantra — sacred formula o 
letters of esoteric nature. Foi 
example orii namah siuayt 
forSaivas, srikrsnahsaramn 

mana for followers o 
Vallabha; some Sakti 
mantras begin witl 
unintelligible syllables on 

hram hrlm etc. 

Maya — Illusion. Illusive powe 
of God. Maya is supposed b 
delude men away from th 
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to Nagaijuna’s concept of 
Reality but it is not the same 
as Nagarjuna’s. 

Nibandha-karas — Writers on 
digests on topics in 
Dharmasastra. These digests 
are mainly based on Smrti 

works. 

Nimitta-karana — Instrumental 

cause. 

Pradesa — a span — Dimension 
of the Brahman accommo¬ 
dated in the span-limited 
space of the heart. 

Prakasa—Knowledge—Param- 
siva is both prkasa and 

vimars'a (power). 

Pralaya — Withdrawal of the 
world within God. The world 
is thus destroyed at the end 
of a kalpa. 

Prama — True knowledge. 

Pramana — Valid means of 
knowledge — the unfailing 
source of true knowledge 
(according to Nyaya- 
Vaisesikas). 

Number of Pramanas (according 
to schools of Philosophy): (1) 

Carvakas — Pratyaksa 
(perception); (2) Vaisesikas: 
(a) Pratyaksa and (b) 
Anumana (Inference); (3) 

Samkhyas : add the 3rJ 

prmana (c) Sabda (testi¬ 
mony); (4) Naiyayikas : (i) 
Pratyaksa (ii) anumana (iii) 
Upamana (comparison, 
Analogy), sabda; (5) Bhatta 
Mimam-sakas add: arthdpatti 
(initial doubt); (6) Kumarila 
Bhatta adds anupalabdlii 
(non-perception) as the sixth 
pramana. 

These can be reduced to three 
pramanas: (1) pratyaksa — 
to include pratyaksa and 
anupalabdhi; (2) anumana— 
to include amumana, 
upamana and artliapatti; (3) 

sabda. 

Frameya—The Ultimate Reality 
ascertained by pramanas, the 
Brahman, Krsna (according 

to Vallabha). 

Prasthana — ‘Foundation’—The 
basic texts, the foundation of 
philosophy. 

They consis of : (1) Ancient 
Upanisads (some ten in 
number); (2) The Bhagavad 
Gita; (3) The Brahma Sutra. 

To these Vallabha adds : (4) 
The Bhagauata Parana, 
especially its samadhi bhasa. 

Purua-mimamsa — Mimamsa 
Sutras were once regarded as 
one text. The first part is 
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called Purvamlmamsa. It 
deals with the sacrificial 
ritual. Jaimini is regarded as 
the author of these sutras. It 
is also a philosophical work, 
Jaimini’s followers Kumarila 
Bhatta and Prabhakara 
Bhatta founded their own 
schools. The special con¬ 
tribution of this school is the 
formulation of logical rules of 
exact interpretations. These 
canons were accepted by 
modern courts to interpret 
Law. 

Pusti mdrga — The special form 

of bliakti introduced by 
Vallabhacarya. It is the 
doctrine of election by Krsna 
or God of His bhaktas. Such 
favoured bhaktas are called 
pusti bhaktas. 

Siddha — 'One who has 
accomplished the highest 
spiritual wisdom’. In the post- 
Mahayana period, sects of 

siddhas claiming super¬ 
natural powers arose 
amongst Buddhists, Saivas 
and Saktas. Due to their claim 
to super-natural powers, they 

weilded great influence on the 
masses. With the exception 
ofyogjs like Matsyendranath, 
Gorakhnath who have 
contributed to Yogic 
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literature, most of the so- 
called siddhas were 
privileged beggars. Hazari 
Prasad Dwivedi’s Nath 
sampradaya and Dharma- 
vira Bharati’s siddha 
scidhitya evaluate the positive 
contribution of the siddhas 
to Indian culture. 

Smrti — Ancient law-books of 
Hindus. They are written by 
a number of sages like Manu, 
Yajnavalkya et a l. 

Sruti — Vedic literature 
consisting of Vedas, 
Brahmanas, Aranyakas and 

Upanisads (old strata). 

Soul — see subject-index. 

Suatantra : Independent of any 
external help—can create or 
destroy the world at one’s Free 
Will. 

Tantra (also called Agama) — 
Esoteric works guiding 
performance of secret rites 
for attaining siddhi. (Some 
spiritual powers or vision of 
the deity.) The Tantras were 
written by Buddhist, Saiva 
and Sakta writers. The 
obnoxious prctices of some 
Tanfra-followers made them 
unpopular with decent 
people. Tantra practitioners 
still have a hold on the 
masses. 
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Upadana kdrana — The material 
cause. 

Upcuiayana — see Mauhjl 
bandhana. 

Upanisads — Ancient 
philosophical works of 
Hindus. They are intimate 
dicourses between a teacher 
and a pupil or father and his 
son. They constitute the last 
part of Sruti Texts. 

Varna—One of the four divisions 
of ancient Hindu society. 
Varnas are four in number: 
brahmana, ksatriya, vaisya 
and sudra. Varna is a wider 
term than ‘caste’. 

Vijnanauada — The Buddhist 
doctrine that denies real 
existence to the world. It is 
the ideational existence of 
objects in our mind that we 
call the world. 

Vivarta-vada —- ‘Viuarta:’ means 
‘apparent modification’. The 

world is only ‘apparent 
modification’ of the Brahman. 
The Brahman is thus the 
ultimatereality.BrSii.II3.50 
and, III.2 16 support the 
uiuarta vada (the world as an 
apparent modification of the 
Brahman) and notparinama 
vada ( the actual modi¬ 
fication of the Brahman). 

Visistaduaita—The doctrine that 
recognizes the distinction 
between cit (sentients) and Gi¬ 
an non-sen tients) but regards 

both as parts of God’s person. 
The theory which regards 
both sentinents {cit) and the 
non-sentinent iacit) as parts 
of God’s person. The theory 
was popularized by 
Ramanuja. 

Visua-maya — Immanent in the 
Universe. 

Visuottirna — Transcendent to 
the Universe. 
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(figures after a subtopic represent page numbers) 

Aksara Brahman : Vallabha- 
carya’s special contribution 
67; Three grades of Brahman 
67; Concept of Aksara 

Brahman—lower grade than 
Krsna or Para Brahman — 
slight obscuration of Bliss 68; 

Epithets of the Aksara 
Brahman 67, 68; From 
Aksara Brahman individual 

souls (jivatmans) emanate 68; 
Through the Will of the Para 
Brahman, Aksara Brahman 

assumes the forms of (1) 
aksara, (2) kala, (3) karma, 
and (4) suabhava 68, 69 ; 
Aksara Brahman superior to 

Prakrti and Purusa 69; 
Aksara Brahman contains 
millions of worlds 69; As the 
spiritual form of Para 
Brahman, Aksara Brahman 

incarnates as Purusa 69; 

Aksara Brahman an object of 
meditation and upasana 69; 

Differences with other 
Vaisnava Schools 69, 70; 
Vallabha regards no 
difference between jada Jiva 
and the Brahman. With 

development of cit and 
ananda, jada becomes 
Brahman, so does jiva after 
developing the bliss aspect 
93. 

Brahma Vada: Fundamentals of 

Brahma Vada 8-9; concept of 
Brahma Vada 55; Brahma 
Vada and Mayavada, 
Bhaskara wrongly accuses 
Sankara 55,56\Advaita and 
Suddha-dvaita 56; Brahma 

Vada emphasizes the one¬ 
ness of jada, jiva and 
antaryamin 61, 92; Madhva 

differs 62; Brahma Vada — 



112 Brahma-Vada 

The Brahman as th eabhinna- 
nimittopdddna-karana ofthe 
jagat 86; As Brahman is real 
so is the Jagat. 

The Deity : Para Brahman or Sri 
Krsna, the Ulimate Reality 
59; synonyms of Krsna, 
Supreme Brahman, 
Paramatma, Bhagaudn 
Yajha, Auatarin (one who 
takes auataras or in¬ 
carnations) 59; Krsna as 
Supreme Brahman charac¬ 
terised by being Himself sat 
(existence), cit (conscious¬ 
ness) and dnanda (Bliss) 59; 
Repository of contradictory 
qualities such as saguna and 
nirguna, with form (sakara) 
and formless (nirakara) 60, 
61, 62; concept summarised 
in Bhagauata 60; the 
Brahman both material cause 
and the instrumental cause 
of the world — No may a 
necessary. Hence the reality 
of the world 61; Sankara’s 
Brahman inactive, auidya's 
association necessary for 
world creation. Hence the 

world mithya 61; Ramanuja: 
cit (conscious beings) and acit 
(jada) parts of God’s person 
— jada, eternally jada. 61. 

Madhva’s concept ofthe Deity 

— the Brahman, the instru¬ 

mental cause and prakrti the 
material cause of the world 
62; World created due to God’s 
volition—Will to be many — 
He manifested as jiua and 
jagat without undergoing 
change (auikrta-parinama■ 
uada) — a lild 62; Relation 
between the Lord and World, 
ananya — No mithydtua 62; 
Impartiality of God — Fruits 
are dispensed as per men’s 
karma s — only pusti bhaktas 
favoured 62,63; If everything 
— soul, laws, karmas and 
their fruits — are forms of 
God, no partiality possible 63. 

Doctrine of Grace — Moksa 
impossible without Lord’s 
grace {anugraha) 63; Doctrine 
of Upanisadic antiquity — 
Pusti-mdrga the best path to 
moksa 63. 

The Doctrine of Auatara 63 — 
for relieving miseries of the 
world, (ii) for agonies 
ofsamsara, (iii) Temporary, 
for specific purpose 
(duirbhd.ua) 64; Krsna not an 
auatara (incarnation) but 
auatarin — the source of 

auataras 69. 

BrSu identifies the Brahman 
with Vaisuanara, Dahara, 
Aksara, Akasa 64; Euolution 

of Indian Philosophical 



Thought (see also Bhagaoad 
Gita, Brahma Sutra) Vedic 
inquisitiveness aboutGod 13; 
Theistic and Atheistic 
Thoughtcurrents 14; Theistic 
thought-currents: (i) The 
Thing (God), Man and the 
world intrinsically the same 
(Advaita), (ii) God, individual 
souls and the world 
essentially different (Duaita), 
(iii) Sentients though 
different from non-sentients 
form a part of God’s person 
(Visistaduaita)] 14: These 
currents common to Saivas 
andVaisnavas 15; comparison 

of Dualistic School of 
Vaisnavism (Madhva) and 
SiddhantaSaivismtDualistic 

Saiva School) 15, 16; 
Sankara’s Monism different 
from the Monism of Kas'mir 
CoU.oo IK- VolUMiftrann’a 

Jagat (the world) 85-89: Jagat 
emanated from Brahman, so 
real 85; Jagat different from 
samsara which is transient 
85; jagat — perceptible, so 
Vijnanavadin’s ideational 
concept about jagat wrong85; 
Vallabha’s refutation of 
Vijnanavada 86, Brahman 
the abhinnopddunakdrana of 

thejagat. As the cause is real, 
so is the effect, the jagat 86; 
Jagat, a play of Krsna wherein 
He assumes name and form 
86; The Brahman — the 
material and the efficient 
cause of the world 86; 
Brahman a samavayikarana 
of the jagat 87 Jagat is not 

the uikara but a trans¬ 
formation — avikrta- 
parindma oftheBra/iman 87, 
88,94; Manifestation and dis- 
annparanrp nf inant t.VlP 
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from Aksara Brahman like 

sparks from fire 73; 

Attributes of the soul — 

consciousness, size, atomic 

due to (1) movement out of 

the body, (2) caitanyaguna — 

pervasive all over the body 

not totally identical with the 

Brahman 74-76; Bliss 

(ananda) inherent in the soul 

76; The soul as karta (Agent) 

and bhokta (Enjoyer) 76-77; 

soul’s dependence on the 

Brahman 77; God, occasional 

cause to grant fruit ofkarmas 
77; Relation between the 

Individual Soul and the 

Brahman 77-78; Jitia an 

arhsa (part) of the Brahman 
78; TheBrahman not affected 

by the faults of the jiva 78-79; 

Individual souls different, 

hence no confusion in 

distribution fruits of karmas 

Brahma-Vada 

79; Adrsta Theory rejected 

79-80; Prescription (uidhi) 

and prohibition (nisedha) of 

acts applicable to the bodies 

of jlvas 79; the jlva becomes 

Brahman by developing 

ananda (Bliss) aspect 92; 

summary of the charac¬ 

teristics of jwas according to 

Vallabha 80-81. 

Pust Bhakti — A special 

contribution ofVallabha. 

Three categories of souls — 

prauaha, maryadd, and pusti 
95; characteristics of pusti 
bhakta 96; s'uddha bhaktas 
—boundless love for God like 

gopis 96 

Prasthanas : Three standard 

works: (l)Upanisads, (2) The 

Bhagauad Gita (3) The 

Brahma Sutra 19, 21, 22. 
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Abhinavagupta — Kagmiri Saiva 
philosopher, 16, 20,63 

abhidhya — volition, 86 

adrsta — unseen effect of karma, 
' 81 

Aitareya Upanisad, 85 

ajativada — Gaudapada’s theory 
about the world, 43 

Anubhasya (on BrSu), 17,27,28, 
45-47, 58, 59, 62, 68, 73-79, 
85-88 

As'marathya — A pre-Brahma 
Sutra teacher, 26-28 

Atreya — a pre-Brahma Sutra 
teacher, 29 

Audulomi—a pre-Brahma Sutra 
teacher, 29-30 

Auatara — Doctrine of, 63,64 

Badari — a pre-Brahma Sutra 
teacher,31-33 

Bhadra Varsa — N. China, 1 

Bhagauad Gita, 20,63,78,87,91 

Bhamati — Vacaspati Misra’s 

commentary on Sankara’s 
commentary on the BrSu 

Bhaskara — a commentator on 
the BrSu. 47,48 

Bhatta, G.H. — an author in 
History of Philosophy Eastern 
and Western, 94 

Bhavaviveka or Bhavya — a 
Buddhist philosopher, 45 

Bodhayana — an early 
commentator on Brahma 
(Sdriraka) Sutra, 21 

Brahman — the concept of, 60, 
61,64 

Brahma-Sutra or Brahma 
Mlmamsd or Badarayana 
Sutra or Sdriraka Sutra, 16, 
17,18,19, 20-26, 27, 28, 31- 
35, 36, 37, 46, 52, 55, 61, 64, 
68, 73,78-80,85,86, 87 

Brhadaranyaka Upanisad, 21,28, 
77 

Brhat-samhita ofV arahamihira— 
an ancient encyclopaedia, 1 



116 Brahma-Vada 

Chandogya Upanisad, 17,18,19, 
27,29,31,33,75,85-87 

Danadhyaksa — Officer-in- 
charge of the department of 
royal donations and gifts, 6 

Dasgupta, S.N. — History of 
Indian Philsosophy, 42 

Deussen, Paul — The System of 
the Vedanta, 55 

Gaudapada — a pre-Sankara 
Advaita Vedanta teacher. He 
calls his theory Aspars'a Yoga 
— author of Mandukya 
karikas, 41-43 

Giridhara — author of 
Suddhadoaita Martanda, 56 

Grace, the doctrine of 63 

Introduction to the Suddhadoaita 
School of Philosophy of Sri 
Vallabhacarya by B.M. 
Dhruva, 67,68 

Jacobi H. on Maya, 55 

Jains — Svetambara and 
Digambara sects, 18 

Jizya — tax levied by Muslim 

rulers on Hindus for 
permission to stay in their 
own ancestral homes 

Jaimini — a pre-Brahma Sutra 
teacher, 33-36 

Kali Age, 3 

Karsnajini—apre-BrahmaSutra 
teacher, 32-36 

Kasakrtsna or Kasakrtsni — a 
pre-Brahma Sutra teacher, 
36,37 

Katha Upanisad, 63, 79 

Kausitaki Upanisad, 74, 75, 77 

Krsna — the Ultimate Reality; 
Brahman (mentioned all 
through the book. Hence no 
pages given) 

Madhva—Vaisnava exponent of 
the philosophy of Dualism 
(Dvaita) 

Mahadevan T.M.P. — 

Gaudapada, A Study in 
Advaita Vedanta, 42 

Mandukya Kdrika of Gaudpada, 
42 

Meru—a mythological mountain, 
now identified with The 
Pamir, 1 

Mundaka Upanisad, 63, 79 

Nagarjuna — A Buddhist 
philosopher — exponent of 
Sunyavada, 44, 46 

Nagara Khanda — A section 

(khanda) of the Skanda 
Purana, 1 

Nila — a mythological mountain 
— now identified with the 
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mountain chain of Zarafshan 
— Tienshan, 1 

Padmapada — a commentator on 
Sankara’s Bhasya on BrSu 

P&ncaratra Agama, 29, 30 

Patravalambana — a work of 
Vallabhacarya, 10 

Prabhasa Klianda — a section of 
the Skanda Purana, 1 

Pramanas, 57, 59 

Pre-Vallabha Vedanta Teachers: 
(1) Gaudapada, 4143; (2) 
Sankara, 17, 4346; (3) 
Bhaskara, 4748; (4) Rama¬ 
nuja, 32, 48-50; (5) Madhva, 
50-51; (6) Srikantha, 51-52; 
(7) Sripati Pandit, 52-53 

Radhkrishnan, S., 46, 54,68 

Ramanuja — exponent of 
Visistadvaita — a theist, 
author of Srlbhasya on BrSu 
and other works, strong 

emphasis on bliakti and 
prapatti (complete sub¬ 
mission to God), 32,48,50 

Rgveda — X.187. 7 — Nasadlya 
Sukta, 13 

Roy, S.—Heritage of Sankara, 42 

samavaya — inseparable 
inherent relation as between 
cloth and threads. Such a 

cause is samavayl karana — 

material cause, 87 

Sakti-sahgama Tantra — A 
Tantra work 

samadhi bhasa — meditational 
speech in BhP, 58-59 

Sankara — the exponent of 
Kevaladvaita — of Vaisnava 
tradition (2) Date, 43-47; The 
Ultimate Reality, 44, 
Individual soul, the 
Brahman, 45; not a Maya- 
vadin, doctrine of mays. 
differentfrom Nagajuna’s 45- 
46; Theory of Virnrta, 46; As 
a theist, belief in personal 
God, 47; difference between 
Sankara and Vallabha, 47 

Samkhya—a system of philosophy 
attributed to Kapila 

Sartraka bhasya—bhasya on BrSu 

Sarkar, Sir Jadunath — a 

historian, 2 

Sahi — Hindu dynasty of Kabul, 2 

Skanda — name of a 
Mahapurana. In seven 
volumes (khandas), it 
describes the holiness of 
rivers and places like Kasi, 
Prabhasa, Badnagar, the 
Reva and a number of other 

holy places 

Srlbhasya — Ramanuja’s 
commentary of BrSu 
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Srikantha — author of Brahma- 

mimamsa bhasya — 
exponent of Saiva 
Visistadvaita, 51-52 

Sripati Pandit—author ofSrikara 
Bhasya on BrSii — exponent 
of Sakti-visistadvaita, 52-53 

Sufis — A Muslim sect, 3 

Suparsva — Puranic name for 

modern Kirgiziya, 1 

Suryanarayana Sastri, S.S. — 
author of Sivadvaita of 
Srikantha, 18 

svatantra — Possessing absolute 
Free Will, capable of creating 
or destroying the world 
without any external help or 
upadana 

Sveta—A Puranic mountain now 
identified with Nura — 
Turkistan Akshai range, 1 

Suetasuatara Upanisad, 75, 79 

Taittiriya Upanisad, 76 

Tattvartha-dipa-nibandha — 
first work of Vallabha, 7, 58, 

59,63,67,68,73,76,78 

Tirtha — a holy place — a river, 
mountain, village, city, etc. 

Uttarakuru — A Puranic country 
now identified with Western 
Siberia 

Vallabhacarya — Exponent of 

Suddhadvaita school of 
philosophy — family history, 
5; early life, 6-7; 
Dharmasabha at Jagan- 
natha Puri and formulation 
of articles of Faith in Krsna, 
7; second pilgrimage and 
formulation of Brahma Vdda. 
8-9; settles at Adail, writes 
commentaries on Bhagavatn 
(Subodhini) and on BrSu 
(Anu Bhasya), 9; Jala- 
samadhi, 10; regarded Siva 
and Visnu epithets of the 
Brahman, 10, similarity with 
Kasmir Saivism, 17; follows 
Asmarathya in interpreting 
Vaisvdnara, 27; Brahma, 
samavayi karana, 28; finds 
no contradiction in Audulomi 
and Jaimini, 30; promise to 
Pusti bhaktas, a special body 
on release, 33; views on the 
Brahman, 60; no mdyci theory, 
47; influence of Madhva, 51; 
difference with Sankara’s 
Advaita — views about 
pramanas — samadhi bhasd 
of Bhagauata, 58-59; 
Prameya—Brahman, Krsna, 
59-60; Vallabha’s concept of 
Brahma and Parama Siva of 
Kasmir Saivas, 60; emphasis 
of one-ness ofjadajiua and 
antraydmin, 61; doctrine of 
reconciliation between 
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contradictory qualites, 61; 
Brahman, the cause of the 
world is real so the world is 
real, 61; difference from 
Ramanuja in the elevation of 
acit (jada), 61; difference with 
Madhva on concept of the 
deity and world creation, 62; 
God impartial but special 
favour to Pusti bhakts — 
Vallabha’s liberal avatara- 
vada, Krsna, 63; Vallabha’s 
special contribution, 63; 
Aksara Brahman, 67-71; 
Vallabha’s concept of 
individual soul, 73-81; 

Brahma, material cause of the 
world, soknowerof Brahman 
knows everything, 87; 

emphasis on bhakti and God’s 
grace—influenceonfineArts 
— path free for all— 94 

Varahamihira — an ancient 

astronomer — author of 
Brhat-samhita, 1 

Vasugupta — exponent of 
Isvaraduayauada of Kas'mir 
Saivism, mruddha-dharma- 
s'raya—quality of reconciling 
and accommodating contra- 
dictictory qualities—charac¬ 
teristic of Brahma or Krsna 
and Parama Siva of Kas'mir 
Saivism, 60 

Vijhan-Jiva, 76, 77 But idea or 
ideation in Buddhist Vijhdna 
Vada,85,86 

Visnusvami, 56 

Verses attributed to Visnusvamin, 
99-102 

Vitthalanatha — author of 
Viduan-mandana, 62-63 

vikara — change, 88 


